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FOREWORD 


Saiva Siddhanta is a living faith in South India for 
centuries. ‘The Saiva Siddhanta system is the most 
elaborate, influential and undoubtedly the most intrinsi¬ 
cally valuable of all the religions of India’, says Dr. G. U. 
Pope. Yet it is not adequately made known outside Tamil 
Nadu for lack of communication in a language that can be 
understood by the rest of the world. Saiva Siddhanta as a 
branch of study forms a part of the discipline of philosophy 
in some of the Universities. But unfortunately no handy 
book is available in English for the students of Philosophy in 
understanding the authentic teachings of Sivagamas written 
in Sanskrit which are accepted by the Saiva Siddhanta 
School as a valuable source material. 

I congratulate the Department of Philosophy on 
bringing out in book form the Sataratna Sangraha rendered 
into English with explanation by Prof. P. Thirugnanasam- 
bandhan and published a few years back in the issues of 
Saiva Siddhanta Journal, Madras. It now appears with 
some more useful material added in the form of the text in 
Sanskrit, an introduction and appendices together with the 
Tamil version of the main text by Thuraimangalam 
Sivaprakasa Swamigal. 

It is hoped that the present work will serve the needs 
not only of students of Philosophy in Universities in the 
understanding of the tenets as propounded in Sivagamas 
but also in putting across to the scholars outside Tamil 
Nadu the salient features of the Saiva Siddhanta that is 
presented herein. 


Madras, 

12th April 1973 


N. D. SUNDARAVADIVELU, 
Vice-Chancellor . 













PREFACE 


The Vedas and the Agamas are accepted as authorita¬ 
tive texts by the fSaivas. The Saiva Agamas have not Been 
available in definitive editions till recently. Efforts are 
being made to bring them out, as for example by the 
French Institute of Indology, Pondicherry. 

The Sataratnasahq raha is an anthology of Agamic texts 
compiled by Sri Umapati Sivacarya, the fourth in the line 
of Saiva Santanacaryas. He has chosen such texts as deal 
with jnana and dik§a. Professor P. Tiruj n an as amb andhan 
has given us in this work, the text in Devanagari and 
Roman scripts, with an English translation and commen¬ 
tary. I am sure this work will be welcomed by all those 
interested in Agamic literature in particular and Indian 
philosophy in general. Professor Tirujnanasambandhan 
has done a great service to the cause of Indian philosophy. 
I am thankf ul to the Saiva Siddhanta Mahasamajam, 
Madras, for permitting us to publish the translation of 
gataratnasangraha with commentary in English which was 
earlier published serially in their Quarterly Journal 
< gaiva Siddhanta’. I am grateful to the University of 
Madras for bringing it out as a publication of the Centre 
of Advanced Study in Philosophy. 

T. M. P. Mahadevan, 

Director 

Centre for Advanced Study in Philosophy 

Madras, 

30th March, 1973 
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INTRODUCTION 

Sri Umapati Sivacarya is th e last of the fou r 
Santanacarya s held in high esteem by the Saiva Siddhantins. 

Though there is very little authentic account of his 
personal life, it may be of some interest to know what has 
been said about him by way of traditional accounts record¬ 
ed in the Parthavanamahatmya in the Cidambarasara and the 
Rajendrapuramahatmya of Sivananda Bik§ita in Sanskrit and 
in the Santariacarya-purana of Svaminatha Deiikar in Tamil. 
He is said to have li ved in the last quarter of the thirtee nth 
centur y and early years of the fourteenth century. 

Sri Umapati Sivacarya is described as one of the three 
thousand priests of Cidambaram who had and still have 
the exclusive privilege of performing the worship of Lord 
Nataraj a of Cidambaram. It is said of him that one day 
when he was returning home in his palanquin after perfor¬ 
ming' the worship of Lord Nataraja in the temple with 
all attendant paraphernalia including torchbearers, 
Maraijnanasambandha Sivacarya made the remark ‘Yon¬ 
der goes a blind man seated on dry wood’ making an 
oblique reference to the egoism and ostentation of 
Sri Umapati Sivacarya, riding on a palanquin with torch- 
bearers by his side in broad daylight. Sri Umapati Siva¬ 
carya, the ripe soul that he was, understood the import of 
Maraijnanasambandha’s observation, jumped out of the 
palanquin, fell at his feet, and that very moment he became 
his disciple. The devotion to his master was so ardent, that 
he did not hesitate to drink the rice gruel that was flowing 
from the palm of his acarya while he was drinking it. This 
act of Sri Umapati Sivacarya so enraged the temple priests 
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who stood by the traditional varnadharma that he was 
excommunicated by them. Thereafter he spent the rest of 
his days on the outskirts of Cidambaram at Korravankudi, 
a hamlet offered to him by the then king ruling that region. 

Certain anecdotes of a miraculous nature are attributed 
to him. It is stated that following his excommunication, 
the priests could not hoist the temple flag on the occasion 
of the annual temple festival. On being instructed by 
Lord Nataraja that the flag would rise only when Sri 
Umapati Sivam was brought there, the priest, went 
to Korravankudi and entreated him to help them in hoisting 
the flag. Sri Umapati Sivam with no rancour in his mind 
reached the temple and sang the glory of the Lord in what 
is known as ‘ Kodikkavi % the poem about the flag and lo ! 
the flag went up. 

It is also stated that he enabled an outcast by name 
Per ran, who regularly supplied firewood at his residence to 
facilitate his making offerings to God, to attain ‘ mukti \ 
When challenged to demonstrate his spiritual powers, he 
enabled even a plant in his courtyard to attain ‘ mukti \ 

His sincere devotion to Lord Nataraja was testified to 
by the Lord Himself on more than one occasion. When 
his turn came to worship Lord Nataraja he went to the 
temple but was prevented from doing so by his contem¬ 
porary priests who could not reconcile themselves to 
Umapati Sivacarya’s adherence to agam ic—faith. He 
retired to his mutt and performed ‘ manasika puja ’ to 
Lord Siva. When the priests went to ‘ Kanakasabhai 5 to 
perform the worship they could not find the image of 
the Lord. When they sincerely repented for their wrong 
doing and implored Him to reveal Himself, a divine voice 
was heard, ‘You can find me in my true devotee Sri 
















-SAftGRAHA 


xiii 

Umapati £iva\ The priests then hastened to the abode of 
3ri Umapati and entreated him to return to the temple 
and perform the worship of Lord Nataraja. $ri Umapati 
Sivacarya who never entertained ill will even to those who 
were disposed to speak ill of him, went back to the temple 
and performed his duty. 

His e Koil Puranam 5 was released in the temple of 
Nataraja amidst a congregation of pious men including 
the temple priests with all honours worthy of him. In the 
maturity of his years he initiated his disciple Arul 
Namaccivaya into the system of $aivism as propounded in 
Sivajnanabodham and finally reached the holy feet of Lord 
fSiva in a Ca itra month conjoined by Hasta naksatra . It wa s 
t his Aruj Namaccivayar that founded the Thiruvavaduturai 
Adhinam of Thirukkayilaya paramparai in the fourteenth 
century that has survived to this day as one of the gaiva 
mutts in Tanjavur district. 

The Thirukkayilaya paramparai is so called because 
the iSaiva spiritual wisdom was, according to tradition, 
handed down by Lord $iva in Mount Kailasa through the 
four Ahaccantanacary as (the inner circle of spiritual pre¬ 
ceptors of divine order) viz, Nandi deva, Sanatkumara , 
Satyajnanadar&ni and Paranjoti muni. Paranjoti initiated 
Meikantdadeva on earth in whose spiritual lineage we find 
the remarkable scholar-philosophers Arulnandi, Marai- 
jnanasambandha and Umapati 3ivam who together 
constitute the Puraccantanacaryas (the outer circle of 
spiritual preceptors of human order). 

The 3aiva Siddhantins consider the Vedas in general 
and Agamas in particular in Sanskrit, the Tirumantiram 
of Tirumular and the following fourteen .Siddhanta works 
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in Tamil as their source books that constitute the bedrock 
o f the gaiva Siddhanta School of Philosophy. 

(1) Tiruvunthiyar of Tiruviyalur Uyyavandadeva 
(12th C.) 

(2) Tirukkalirruppadiyar of Tirukkadavur Uyyavan¬ 
dadeva (12th G.) 

(3) Sivajfianabodham of Meikaijdadeva (13th C) 

(4) ^ivajnanasiddhiyar of Arulnandi givacarya 
(13th G ) 

(5) Irupa Irupahtu of Arulnandi givacarya (13th G.) 

(6) Uijmai Vijakkam of Manavacakam kadantar. 

(7) to (14) Sivapraka&am, Tiruvarul payan, Sankal- 

panirakaraijam, Vinaveijba, Porrippahrodai, 
Kodikkavi, Nenjuvidututu and UrLmainerivilak- 
kam of Umapati givacarya (14th C.) 

Among these fourteen Siddhanta works in Tamil, 
&vajnanabodham, givajnanasiddhiyar and givaprakaSam 
are ranked as outstanding works. Sivajnanabodham is the 
basic text and the others are explicatory . givaprakaSam 
of Sri Umapati givacarya is commented on by givaprakaSa 
Svamigal of Madurai. 

Sri Umapati givacarya is also credited with the author¬ 
ship of e Sekkizhar Puranam an eulogistic composition in 
verse praising Sekkizhar, the great hagiographer of gaiva 
saints, a contemporary of Kulottunga Chola II and his work 
the ‘Thirutthondar Puranam’. Among the other works of grl 
Umapati givacarya mention may be made of ‘ Koil 
Puranam 5 on Lord Nataraja of Cidambaram, ‘ Thiru- 
tuuyaikaij^a Puranam ’ ‘Thiruppatikkovai 5 (a compendium 
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of places sanctified by the Thevaram hymnists), Thiruppa- 
tikakkovai (a compendium of places sanctified by Thevaram 
hymns), Thirutthoijdar Puraijam) (an epitome of Thirut- 
thondar Puraijam) and Thirunatchattirakkovai ’ dealing 
with the consecrated days of Nayanmars. 

Among his Sanskrit works the following may be men¬ 
tioned^—Patahjala sutra dealing with worship and festivities 
at Gidambaram, Natarajasahasranama, Natarajadhvani- 
mantrastava, Kuncitanghristava, yantravidhanat ika, com¬ 
mentaries on iSri Rudram, Gamakam, Vayusamhita and 
eight other Samhltas 

That $ri Umapati ^ivacarya is well versed in Vedas 
and Agamas as well is evident from his Pauskara Vrtti, a 
commentary on the Pauskaragama and * Sataratnasangraha * 
an Agamic compilation of about a hundred gems of 
Agamavakyas as the title indicates. 

The age of the Agamas is a moot point. Since 
Tirumular (5th-6th Gent. AD) makes specific reference to 
the nine gaivagamas viz., Karana, Kamika, Vira, Cintya, 
VStula, Devyamala, Kalottara, Suprabheda and Makuta, 
their age may be assigned to 3rd to 4th Cent. A.D. 

The Saivagamas are said to be twentyeight in number 
and they are Kamika, Yogaja, Cintya, Karana, Ajita, Dipta, 
Suksma, Sahasra, AmSuman, Suprabheda, Vijaya, NiSvasa 
Svavambhuva, Agneya, Vira, Raurava, Makuta, Vimala, 
Candrajnana, Mukhabimba, Prokta, Lalita, Siddha, 
Santana, Sarvokta, Parame^vara, Kirana and Vatula. Of 
these twentyeight, ten are said to have been taught by 
SadaSiva to VidyeSvaras and eighteen to Rudras. 
Pauskarasamhita calls the twentyeight agamas by the name 
‘Siddhanta’. 
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The Vedas and Agamas are the sacred heritage of the 
Hindus. They reflect streams of thought both Aryan and 
Non-Aryan. The Agamas constitute a true exegesis of the 
Vedas. Their origins may be carried to the age of the 
classical Upanisads. If the fire worship were to be regarded 
as the sine qua non of the Vedas, temple worship may be 
regarded as a distinguishing feature of the Agamas. 

It can safely be contended that the Agamas have 
branched out from the same stem of the Vedic tree as the 
earlier Upanisads themselves. As the Upanisads became 
the basis of divergent creeds in later times, so the Agamas 
too gave room for the evolution of different systems 
of philosophy like Pratyabhijna, Vira^aiva, gaiva Siddhanta 
etc., which held their sway and still hold in different parts 
of our land. 

According to one account the Vedas are considered to 
have emanated from the four faces of the Supreme Lord in 
the four directions and the Agamas are said to have 
emanated from the urdhvamukha of the same Lord. 

_ According to another account the twenty eight 3aiva 
Agamas were revealed from the five faces of Siva viz., 
Sadyojata, Vamadeva, Aghora, Tatpurusa and I<5ana. 

Let us recall what some of the iSaiva expositors have to 
say on the relationship between the Vedas and Agamas. 
fSrikaijtha, one of the commentators on the Brahmasutras 
says * we rlo not perceive any difference between the Vedas 
and the Agamas. The ^aiva does not see any conflict bet¬ 
ween them . This is in line with what Tirumular (5th 
cent. A. D.) the author of Tirumantiram, an early 
$aivagama work in Tamil, says in verse 2397. ‘ The Veda 

and the Agama are the true revelations of God. One is 
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4 general * and the other ‘special ’ with particular reference 
to gaivism. Both are His words. Some say that the ulti¬ 
mate end of these two differ. But to the great there is no 
difference \ 

c ^ ass ^ es scriptures under two heads 
viz., Vedas and Sivagamas (Saiva works), the former being 
genera and applicable to all, whereas the latter is of special 
significance only to those who are ripe enough to receive the 
Divine grace. The givagamas reveal the truth that is 
established by reason and hence called Siddhanta. 

The term «Siddhanta ’ was applied first by Tirumular 
to the system of Saivism developed in the south on the basis 
of Vedas and Agamas. 

This system deals with three categories God, Soul 
and Matter which are eternal. God is the embodi¬ 
ment of Existence (Sat) Consciousness (cit) and Bliss (ananda). 
The soul and matter are under the control of God. 
The souls are countless in number and are classified under 
three heads viz., sakala, pralayakala and vijnanakala in 
the order of ascending spiritual power depending upon the 
less and less hold which the triple malas exert on the soul. 
Nature (Prakrti) is multifarious in character and design and 
provides the soul the vast system of the Universe including 
among other things the five elements gross and subtle, 
besides the body, mind, instruments of knowledge and 
action that a soul is gifted for its improvement in the 
spiritual ascent. The soul and God are sentient whereas 
matter is not. The God is immanent in soul and matter 
(caracara) and at the same time transcends them both. The 
goal of the soul is the attainment of mukti which in iSaiva 
Siddhanta means ^ivasayujya or companionship with Siva 
delighting in the experience of His Bliss. 
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Nature with all its appurtenances including the body, 
the instruments of knowledge and the objects of experience 
with which every soul is provided in some measure or other, 
is intended to enable the soul to gain true knowledge and 
get itself released from the meshes of Nature. The kindly 
God supervises his conduct, puts him on probation and gives 
him his desert according as his karmas are and extends a 
helping hand at the appropriate time by bestowing His 
grace. The soul is ever in communion with matter and God 
and identifies itself with one or another to the extent to 
which it is capable The Supreme God is continuously 
performing His five-fold cosmic acts with a body of pure 
sentient energy (Sakti) with the sole aim of redeeming the 
soul from the entanglements of Nature. It is upto the soul 
to discriminate between * 6reyas, ’ the ultimate good and 
‘ preyas 5 the ephemeral goods of the world and choose the 
one which will lead him to ultimate Bliss. To enable the 
soul, each according to its capability, to reach the goal 
different paths are shown in the Vedas and Agamas which 
may be regarded as graded lessons for the souls studying at 
different levels. $aiva Siddhanta as expounded in the Agamas 
deals with the four paths Cary a (service), Kriya (ritualistic 
worship), Yoga (meditation) and Jnana (knowledge) to 
suit the souls at different levels of spiritual attainment. 
Nature being inert is manifested and dissolved by 
God at periodic cycles with a view to provide opportuni¬ 
ties for the souls to exert themselves in the direction of 
spiritual growth in the series of births when Nature is so 
manifested. At each cycle of dissolution the soul is pro¬ 
vided the much needed rest in the womb of Nature with the 
view that the soul may with greater vigour pursue its 
journey towards the spiritual goal. 
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Turning to Sataratnasangraha, the present work, it can 
be seen how the author has made a judicious collection of 
about a hundred gems of Agama sutras which shed light on 
the essentials of iSaiva Siddhanta doctrines. The sutras 
have been culled from eleven Agamas, viz., Mrgendra, 
Devyamata, Svayambhuva, Matanga, Kirana, Parakhya, 
Ni^vasakarika, Vi&vasarottara, Sarvajnanottara, Kalottara 
and Devikalottara. 

Pati (God) Pa6u (soul) and Pa£a (matter) have been 
succinctly explained in terms of authentic Agama texts and 
reason. Some of the salient points discussed in the text may 
be noted here. 

God is the efficient cause (nimitta karana) of the 
Universe of soul and matter and not efficient cum mate¬ 
rial cause as contended by the Advaitins and a few others. 
The soul realises its inherent potentiality of jnana and 
kriya by the spiritual knowledge imparted and diksa 
administered by a competent Guru on the advent of Divine 
grace. It is only the Anugraha Sakti of God that can bring 
about the soul’s release from bondage. 

The soul traverses through stages, viz., £ kevala ’ 
‘sakala’ and ‘ amala * before reaching the final stage of. 
Sivasayujya. 

Anava mala is one and has no beginning but its coun¬ 
tless 6aktis of different power are associated with the myriad 
souls. The related Saktis alone perish when individual 
souls attain release but the mala continues for ever. 

The value of the work iSataratnasangraha is considera¬ 
bly enhanced by a very lucid commentary in Sanskrit 
rightly called^ataratnollekha, a real touch stone for the 
gem of the text. The versatility of the commentator who 






XX SATARATNA- 

chooses to remain anonymous is evident from the numerous 
quotations he cites from Agamas and allied works, a list of 
which is given in an appendix to this text. The commen¬ 
tator states in all humility that he has followed in the 
footsteps of Sadyojyotihi, Ramakantha, Narayanakantha 
and Aghora^iva who have commented on the text and also 
other preceptors in the line. His commentary answers to 
the description of a vyakhyana which is marked by five 
features (1) analysis of words (2) meanings of words (3) 
splitting of compounds (4) syntactical connection and (5) 
posing possible objections and answering them. 

The text that I took up for translation is the ^ataratna- 
sangraha of Sri Umapati Sivacarya with Sataratnollekha, 
a commentary in, Sanskrit thereon edited by Pandit Pan- 
chanan Sastri as Vol. XXII of Arthur Avalon’s Tantrik 
texts. I would like to mention in this connection that the 
sutra following sutra No. 17 in the above text has not been 
numbered and hence the number given in the present text 
for the sutras following No. 17 will bear the next higher 
number than what is found in the original text. 

I am happy that the Department of Philosophy thought 
it appropriate to add to the present publication the Tamil 
-versification of the text alone entitled * Satamanimalai ’ 
which finds a place in the collected works of Turaiman- 
galam * Sivapraka£a Svamigal of the seventeenth century 
published in 1944 by the Head of Bommaiyapalayam 
Veerasaiva mutt. 

f While comparing the printed Sanskrit text with 
Satamaijimalai ’ I found that 14 sutras corresponding to 
verses No. 39 to 52 in the Tamil text were missing in the 
Sanskrit text. With a view to explore the possibility of 
regaining the missing sutras I entered into correspondence 


o 
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with the Thanjavur Sarasvati Mahal Library and was 
glad to note that these 14 missing sutras are preserved in a 
Sanskrit manuscript of $ataratnasangraha in the possession 
of JSrl Svaminatha &vacariyar of Thiruvavaduturai. It is no 
wonder that the text has been carefully preserved at 
Thiruvavaduturai where the great 3aiva Mutt that exists 
today was .founded by a disciple of Sri Umapati Sivacarya. 
Thanks to the help rendered by Thiru N. Kandaswami 
Pillai, Honorary Secretary, T.M.S.S.M. Library a copy of 
these fourteen sutras was furnished to me and these sutras 
have been added to the main text as an c Addendum * in 
this work thereby making the text complete. The explana¬ 
tion in English of the sutras in the text written by me 
is based solely on the valuable Sanskrit commentary pub¬ 
lished under the Arthur Avalon Tantrik series referred to 
earlier. Explanation in English on the above fourteen 
sutras has not been given in this text for the reason that 
I have not been able to secure the Sanskrit commentary 
thereon. I content for the present with only a translation 
in English of these fourteen sutras. 

I owe the inspiration to write serially the translation of 
{Sataratnasangraha in the volumes of the English Quarterly 
f 3aiva Siddhanta 5 published by the ‘ l^aiva Siddhanta 
Mahasamajam, Madras’ in the years 1966—1968 to 
Thiru N. Murugesa Mudaliar, former president of the 
Mahasamajam. 

I am deeply grateful to the Vice-Chancellor, Univer¬ 
sity of Madras, for granting permission for bringing out this 
publication in its present form under the aegis of the 
Department of Philosophy and for giving a valuable fore¬ 
word. 

I am thankful to Dr. T.M.P. Mahadevan, Director 
and Dr. V. A. Devasenapathi, Professor, Centre for 
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Advanced Study in Philosophy for the interest they evinced 
in this publication. My thanks are due to Pulavar Thiru 
Shanmukam Pillai of the Department of Tamil, University 
of Madras who spared no pains in preparing the press copy 
of Satamanimalai and indices relating thereto in a manner 
that facilitates better understanding of the text. I am 
grateful to Thiru R. Thangasvaml of the Department of 
Sanskrit who helped in collecting certain references in the 
text and biographical account of Sri Umapati givacarya. 
I also thank the Avvai Achukkoodam for the neat printing 
and prompt execution. 


P. Thirugnanasambandhan. 
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%i qqrq q^‘ q*qj 

Wl^i^ ^ *jopi ^Rl^lt II * II 

^ vam pr an amy a paramam Nidhane&amalah par am \ , 

jnana-dikse pravak§yami te drnudhvam samahitah \] 

/ * 

— Svayambhuvagama, 


* Hark ye men with attention 1 Having offered obeisance to the 
Supreme Siva and then to (Rudra) the God of destruction, I shall 
expound the path of knowledge and initiation \ 

The word * Siva * stands for one who is omniscient and 
omnipotent, One who wipes away everything that is 
inauspicious and every obstacle, One who is beyond the 
range of speech and thought and One who is beyond even 
tranquility. He cannot be described in precise terms as 
this or that. He is matchless, subtle, eternal, immanent, 
immutable, stable, all powerful and pure. 

Though the released souls also are given the appellation 
* Siva 5 they are to be distinguished from Parama Siva. 
While the former obtain release by the Grace of Parama 
Siva, the latter is the Supreme, the One who is ever free 
{Tattvaprakadika of Bhojadeva v. 6.) 

Rudra is the guru who handed down the Agamas, 
Svayambhuva and others to Brahma the Creator, who in 
turn handed them down to the sages, the Valakhilyas from 
whom men derived their knowledge. 
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This divine knowledge that was handed down from 
Siva to Sada&va down to men from a higher to a lower 
order is governed by a relationship of bodhaka (preceptor) 
and bodhya (disciple). This relationship between Siva and 
Sada&va is para (supreme), Sada&va and NidhaneSa is 
mahdn (great), NidhaneiSa and Svayambhu is divya (divine), 
Svayambhu and Valakhilya sages is divyadivya (semidivine), 
Valakhilyas and men is adivya (nondivine). 

Jnana is of greater value to a preceptor whereas Diksa 
is of greater value to an aspirant for liberation. These two 
form the subject matter of this work. 


[ 2 ] 



zqxm ^ 11 r ii 

*s 

Athatma malamdydkhya karmabandha vimuktaye | 

Vyaktaye ea tfivatvasya tfivaj jnanam pravartate || 

— Svayambhuvagama. 

*In order to enable the soul to be liberated from the triple 
bonds of (Agava) mala, maya and karma and to realise the 3iva- 
hood inherent in him, knowledge flows from J?iva \ 

So long as the obscuring principle of A$ava lasts one 
cannot realise the truth. Without proper means one 
cannot know truly and act efficiently. That means is 
provided in the form of bhoga or experience of pleasure and 
pain in the midst of the products of Maya like kala, niyati 
etc. The knowledge that flows from &va, the One who 
yearns to help the soul, is alone capable of destroying the 
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bonds. The knowledge that one gathers from the sentient 
pa£u or inert pa6a will only help to augment the strength 
of the bond. 3iva being of a contrary nature to paSu and 
pa&a will naturally produce the contrary salutary effect of 
loosening the firm hold of the bond. A thing can be 
counteracted only by another of like nature but more 
formidable. Siva is of like nature as the soul, the difference 
being the One is unfettered and the other fettered. The 
knowledge of Siva alone comprehends both what is 
commonly understood as jnana and diksa. 

To the question how diksa can be comprehended by 
jnana, it is answered that in the same way as the light 
of the Sun which enables us to perceive things is inseparable 
from the heat which fruitions the grain, so jnana comprehends 
the twin aspects of avabodha (knowledge) and diksa 
(religious rites) which constitute so to say the theoretical 
and practical aspects of knowledge. 

The 3ivajnana is identical with SivaSakti which 
comprehends also His will that bestows grace on the ripe 
soul. This &va5akti has a positive and a negative aspect, 
viz. bestowal of grace and destruction of the bonds and thus 
plays the role of jnana in leading to Bliss. 

That diksa is equally important and shares the pride 
of place with jnana is evident from the following statement 
in this text (vide v. 69) 

‘ yasmat pravitatad bandhat parasamslhdnirodhakdt 1 
Dikfaiva mocayatyurdhvam tfaivam dhama nayatyapi ’ || 
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‘ It is Dikga which releases (the soul) from the long chain of bonds 
that obstructs the path to the highest station and leads him to that 
supreme abode of 3iva.’ 

The different kinds of Diksa, * sabija ’ and * nirbija ’ 
with their subdivisions under ‘jiiana ’ and * kriya 5 are 
dealt with in ' Kriyakaranamandana ’ 

. The soul which requires the grace of Siva for 
deliverance from the bonds is of three kinds, the Vijnanakala, 
the Pralayakala and Sakala. More will be said of these 
later. 

To the query whether the emphasis on Jnana will not 
render superfluous the other processes, viz., carya (divine 
service) kriya (religious rites) and yoga (meditation), it 
may be stated that these latter lead to Siva-salokya 
(coexistence in the world of Siva), Siva-samipya (proximity 
to Siva) and Siva-sarupya (having the same form like that 
of Siva) respectively and as such, form the stepping stones 
to Siva-sayujya (broad identity with Siva) which is brought 
about by jnana alone. Reference is made to these fourfold 
paths in Devikalottara, Sivajnanabodhasangraha and 
Suprabheda. 


[ 3 ] 

WR %feFn^ici q i I 

q* ii ^ ii 

Jhanam dvividham akhyatam par am caivaparam smrtam | 

Par am caivavabodhakhyam aparam dastram uttamam II 

— Devyamata. 
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‘ This jnana is of two kinds, the higher and the lower. The 
higher knowledge is called ‘Avabodha’ and the lower the great 
iastra (tantram) ’. 

The subdivisions of Avabodha may be indicated thus :•— 

Avabodha (3iva3akti) 

(Supreme Knowledge) 

i “ — ; i 

samavayavarttini parigrahavarttini 

(inherent knowledge) (assumptive knowledge) 


bodha (cognitive aspect) kriya (kinetic aspect) 

__I_ 

• I I 

anugraha (gracious revelation) tirobhava (play of obscura¬ 
tion) 

The * Avabodha 5 is revealed through the five faces 
of SadaSiva—Tatpurusa in the east, Aghora in the south,' 
Sadyojata in the west, Vamadeva in the north and l£ana 
turned upwards. It arose first in the form of * Nada * from 
Ni§kala 3iva. Then it took the form of Tantras like 
* Kamika.’ 

Diksa or anusthana is inseparable from jnana and 
hence the two together constitute the twin rails on which 
one should travel to reach the goal of * mukti * 

[4] 

wiq »II 

Sr$fikale maheSanah Puru$artha-prasiddhaye | 

Vidhatte Vimalam jfidnampancasrolobhilak$itam || 

— Mfgendragama. 
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‘ At the time of creation Parame&vara gave the pure knowledge 
in five streams (from his five faces) with a view to secure for the souls 
the s ummum bonum (Paramukti, Aparamukti and Bhukti or primary 
salvation, secondary salvation and mundane experience as the case 
may be) \ 

It may be asked how God without any corporeal form 
be able to communicate knowledge to others. It is replied 
in Parakhyagama that there is nothing that is impossible 
for One who is Omnipotent, when even inert matter like 
magnet can draw towards it a metal. Each one of these five 
faces again proclaims five subdivisions of the five types of 
&astras 5 viz, laukika (mundane), vaidika (scriptural), 
adhyatmika (philosophical), atimargika (esoteric) and 
mantrika (mystic). Sarvatma^ambhu in his Siddhanta Di pika 
refers to these twentyfive 6astras in detail. Of the different 
types of jiiana, Siddhanta jiiana is greater than the jiiana 
derived from Vedas. Even in Siddhanta jiiana, Sivajnana 
is superior to Rudra-jnana. The former according to 
Kiranagama is the knowledge imparted to the ten Sivas 
and the latter to the eighteen Rudras. This knowledge was 
handed down by SadaSiva to Ananta, by Ananta to 
Srikantha, by Srikantha to the sages and by the sages to 
men in order. 

The grade of jiiana, higher and lower whether it be 
‘ avabodha ’ or ‘ tantra * is determined by the order in the 
line of preceptors starting from Niskala Siva as well as on the 
basis of the subject matter like Suddhamarga and 
aSuddhamarga, Siva and SadaSiva, paSu and maya etc. 
Similarly in the case of Diksarupajiiana the naisthika and 
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bhautika, nirbija and sabija, Sivadharmi and lokadharmi 
are of the higher and lower order respectively. 


[ 5 ] 

4 I 




II H II 


Jftanametacchivak§mottham sangrhanatmabhe§ajam | 
Parinamasukham svadu vi$e$agunadar&akam || 

— Parakhyagama. 


* Take ye this medicinal herb of knowledge good to the soul that 
grows in the field of 3iva. This knowledge which has certain special 
traits (like conferring immortality) will turn ambrosial at the end/ 

This analogy from ‘ medicine ’ is taken from iSivadhar- 
mottara. In the same way as medicine counteracts the 
evil effects of illness, so £iva counteracts the evils of this 
mundane existence when he appears in the form of Guru 
out of His infinite grace and eradicates the ‘ pa&utva ’ of 
the soul by administering the medicine in the form of 
knowledge. 


We have so far considered that jnana including diksa 
form the subject matter of the work, that the fruit of such 
jnana is mukti in the form of iSivasayujya, that the jiiana 
is of a higher (para) and a lower (apara) order, that it is 
enshrined in the various tantras or agamas and that it is 
indispensable for the betterment of the soul. Now the 
inferential process for the establishment of the three 
categories of God, soul and matter is explained. 
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[ 6 ] 


WI | 

•s *\ 


*\ 



II * II 


Dharmena sadhyate dharmi kvacit karyena karanam \ 

Karanena kvacit karyam kvacidamnayadariandt || 

— Matangagama. 


* In certain cases the qualified is inferred from the attribute ; in 
some other cases the cause from , the effect and vice versa and in 
certain other cases by utilising the Agamas. 

The first type of inference is like the one where, from 
the existence of odour, the earth is inferred ; the second type 
based on causal relation is like the inference of a rutting 
elephant from the apprehension of the fragrance of ichor ; 
the third type is like the inference of rain from the 
appearance of dense cloud and occurrence of thunder, the 
natural antecedents of rain. These three are called 
samanyatodrsta, Sesavat and purvavat types of syllogistic 
inference by the Indian logicians. 

In Siddhanta 6astra from the attribute (dharma), 
viz., iSakti, the one possessed of attributes (dharmi) viz. 
Pati (&va) is inferred. From the attribute of ‘jnana’ and 
* kriya’, the soul, the possessor of those attributes is inferred. 
Similarly from the effect viz. Earth and other elements, 
the cause viz. their subtle forms (bhutatanmatras) are 
inferred. Again from the cause viz. good and evil actions, 
the effect viz. pleasure and pain are inferred. Or again, 
from the cause viz. anusthana laid down in the Agamas, 
the effect viz. ‘ mukti ’ or release is inferred. 



-SAftGRAHA] 


9 


The fourth type of inference is based on' the Agamas. 
The inference of the subtle nature of the body of the 
* Mantra *, ‘ MantreSvara ’, types of souls comes under this 
category. Such inferences are based on the invariable 
concomitance of the * hetu * or reason and the ‘ sadhya *• 
or the thing to be established. The existence of the * Triple 
Reality 5 is to be proved by such logical means. 

The logical proof for the existence of * Pati ’ is given 
in the following sutra: • , 

[ 7 ] 

m : II* II 

Acetanasya mayadeh pravartakataya patih | 

Siddhah sarvarthavit karta Vyapakah satatoditah || 

— ViSvasarottara 

c God, the Omniscient, All-pervasive and Eternal is established 
as the Agent who activises the inert Maya (the cosmic principle) and 
its evolutes.* 

Reference to God as the activiser of Maya implies that 
he activises the entire Universe, the evolute of Maya. 
This is established by the following logical argument. 

‘ Mayader-acetanasya pravrttih cetanadhi$fhanapurvika ( 
acetanapravrttitvaty rathadipravrttivat ’ 11 

* Activity in an inert matter like M5yS presupposes the 
existence of a conscious agent as its controller, because 
every activity pertaining to an inert thing must^ have an 
intelligent controller, as in the case of a chariot which 
2 
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moves only when directed by a driver, a conscious human 
being/ To explain it in another way, ‘The earth etc., 
must have an agent because they constitute the effect in the 
same manner as a pot, a product, has an agent, the 
potter.’ 

This ‘Pati’ or God is distinguished from the soul 
whose power of knowledge and action is limited. 

The Vayaviya Samhita corroborates this idea thus— 
‘ There exists the God, the abode of countless auspicious 
qualities, the Creator of the Universe and One who is 
distinct from the soul and matter.* Similar arguments are 
advanced in the Pau$kara and Matahga Agamas. 

‘ Pati ’ means ‘ one who protects ’ (Pa=to protect) 
and as such may simply indicate that he is the Agent. By 
‘ Pati ’ however we mean * Jsiva How do we arrive 
at the existence of ‘ Pati ’ ? 

It is an axiom in 6astras that a thing can be accepted 
as true only when we are able to give a definition (laksana) 
of it and adduce proof (pramaija) in support of it. Proof 
has been given in the previous verse. We now present the 
definition. 



[ 8 ] 





: SIS: II * II 


Drkkriyntmakam aiSvaryamyasya tad datrapurvakam [ 
l&varah so'tra mantavyah iaktidvayayutah prabhul} || 


— Parakhya 
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«The essence of Idvara consists in the twin power of knowledge 
and action that inhere in Him; they are not given to Him by someone, 
else. He is to be considered as the Lord who is associated with the 
potency of knowledge and action.’ 

The term ‘knowledge’ here refers to the knowledge 
about the Universe and * action ’ the act of creation of 
the Universe. a 

As Ratnatraya observes, ‘ His Cosmic knowledge is 
attributed to his knowledge potential and the cosmic action 
to his action potential.’ 

The attribute ‘ prabhuh ’ in the verse signifies a 
Master who has none above him and One who is absolutely 

independent. 

The term ‘ Pati ’ may therefore be defined as ‘ One 
who is endowed with absolute and inherent power of know¬ 
ledge and action. ’ This definition steers clear of the faults 
of being either too narrow or too wide. Even though ‘Mala’ 
the impurity has potency of a kind, it is not of the variety 
of * knowledge and action. ’ Though the ‘ soul ’ has the 
* potency of knowledge and action ’ they are not absolute as 
they are in God. Though there is ‘ absolute knowledge and 
action ’ in the released souls, they are not inherent in them 
but only acquired by the grace of Siva. Pau§kara Agama 
reads, ‘The power of knowledge and action in Siva is 
absolute and extends to everything in the Universe unlike 
those of the soul acquired by his grace and hence circum¬ 
scribed in application. ’ 

The category of ‘ Pati ’ has thus been established by 
definition and proof. But ‘ Agency ’ implies the possession 
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of some form. What is the nature of that form of Siva ? 

The answer is as follows : 

[ 9 ] 

' m \ % ii 

Atha Palyuradhi$thanam svaiaktikiranatmakam | 

Tasyam dim sudiptatma Miskampo calamurtiman || 

— Matanga 

The locus of action for the Pati is in the form of His lustrous 
potency (of knowledge and action). It is in that world of Light, (3iva) 
the refulgent and serene exists in that motionless form (of knowledge 
and action). 

The ‘ locus of action ’ in fact is not something spatial as 
it happens in the case of souls of every category including 
the VidyeSvaras and super souls. It is in fact not different 
from His own power of knowledge and action. 

This twin form of knowledge and action, resembles the 
rays of the sun which bestows warmth and sheds light and 
hence figuratively called * rays ’. The scripture which 
speaks about Siva being in the form of £ bindu ’ tattva is 
therefore not acceptable. The * lustre ’ referred to in this 
verse is to be taken to mean ‘ the boundless and all-embrac¬ 
ing knowledge of God that constitutes His essence. His 
knowledge is not conditioned either by ‘manas’ as the 
Indian logician holds, nor by ‘ buddhi ’ as the Yoga 
school does. He never undergoes any transformation as 
some Vedantins aver. The point of view of the Saiva 
Siddhantin about { Pati ’ is distinct and should not be 
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confused with that of any other school like the ‘ Kaula ’ of 
Kashmir or Advaita of Sankara who explain the universe 
in terms of * Parinama 1 or * Vivarta 5 of Brahman. The 
Pancaratras assume * 3arira * (body) for God. But the 
Siddhantins do not, as the term ‘ acalamurtiman 5 would 
indicate. . The body of God is certainly not made of the 
mundane * tattvas 5 which are mobile and varying, but of 
knowledge and action which are immutable and eternal. 

[ 10 ] 

^IFcTT II K° II 

Kaftka saiva para suk§ma sarvadikka’mrtatmika \ 

Pradhvastavarana Santa vastumatratilalasa || 

Adyantoparata sadhvi murtitvenopacaryate | 

— Matanga 

“ That Sakti is supreme, subtle, all-pervasive and nectarine; it is 
free from any bond, tranquil and non-different from God, intensely 
eager (to help the soul); this eternal Sakti is graceful; Its description 
as a i form * is only figurative \ 

This divine 3akti being of a supreme order distinguishes 
God from the souls which have a mutable and corporeal 
form. The claim of those who consider the state of release 
to be something above Parame&vara is thus negated. If one 
were to accept the state of release as something higher than 
the attainment of Omniscience and Omnipotence, then one 
dan postulate something higher- than even that and so on 
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ad infinitum and the concept of release will remain nebulous. 
It would be difficult to get away from such phantoms if one 
were to accept such a postulate. The 6akti referred to is 
subtler than even the atom; Yet it pervades every aspect of 
Creation. By saying that it is 4 subtle ’ we refute those who 
speak about Hiranyagarbha endowed with a gross form as 
an evolute of livara. When we say that it is 4 all pervasive ’ 
the Pancaratras who assume different aspects of God like 
Pradyumna etc, with limited form stand refuted. The 
reference to its ‘nectarine’ character is a denial of the 
MImamsaka view which admits Puruse^varas that are 
mortal. These Puruse^varas do not have the capacity to 
create body, instruments of knowledge and worlds. Refer¬ 
ence is also made to 6akti as being ‘free from bonds’ and 
this is a rebuttal of the view held by some who consider 
God as an exalted soul but yet associated with a set of 
bonds like ‘ grace ’ and ‘ obscuration ’. It would be 
illogical to speak about Sada&va as creator and yet as One 
bound by certain shackles. In fact the ‘grace’ and 
* obscuration ’ are only certain aspects of His cosmic act 
and are not in the nature of bonds. Once they are admitted 
that they are not pa^as He cannot be called a Pa4u. The 
description of ‘ ^akti ’ as being * tranquil ’ implies that God 
is free from likes and dislikes and as such no analogy can be 
drawn with a king who is swayed sometimes by attachment 
and sometimes by hatred. The odium of being partial to 
the worshipper cannot thus be attributed to him. What¬ 
ever reward or punishment he gives to the worshipper serves 
only as a means to the attainment of the ultimate goal that 
he has set for every aspirant in accordance with his deeds. 
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This 6akti is characterised by * intense eagerness. As a fond 
father smiles or frowns at his son with the sole intent of 
bettering him so does God govern the world. This Sakti, 
be it remembered, is not different from God Himself. This 
eternal Sakti-form of God is to be distinguished from the 
forms of VidyeSvaras and Mukta^ivas because the one has a 
beginning and an end and the other a beginning. If it be 
contended that the souls in the state of Mukta^ivas being 
many with different grades of knowledge may prove incapa¬ 
ble of discharging the duties pertaining to their station, it 
may be stated that they are omniscient and as such the 
charge of inefficiency born of love and hatred cannot be 
attributed to them as in the case of laymen who are swayed 
by likes and dislikes. 

It may be argued that if Sakti were to be ‘ tranquil * it 
may be lacking in the urge to accomplish anything. 
Nobody would act if there is no goal to be reached, no g ain 
to be achieved. To this argument it is stated that this £akti 
acts not for any selfish gain but in an altruistic manner out 
of infinite mercy and concern for the souls. This is borne 
out by the expression Sadhvi in the verse. It may be asked 
how the expression ‘ murti ’ or form is compatible with the 
purely effulgent nature of this 6akti. To this it may be 
stated that the term ‘murti’ is used in a figurative sense. 
In fact as Pau§kara Agama would put it ‘jnanakriye give 
prokte sarvarthe nirmale pare* gakti (jnana and kriya) is 
not something external to the Lord. ’ 

The souls of the category of Mantras and MantreSvaras 
and the released souls have for their material cause 
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* Buddha Maya * and hence have certain forms quite unlike 
ours traceable to aSuddha maya. The several forms like 
Sada^iva are really intended to help the aspirant on the 
path of meditation. As Bhoja observes in his Tattavaprakada 

* The Lord assumes various forms as an act of kindness in 
order to help the souls whose £akti is obscured by the 
beginningless impurity called Atjava.’ (II- 14) 

The description of 6akti as really formless is still not 
convincing for a man who associates certain limbs and 
forms with one who is engaged in some activity. To satisfy 
them the author introduces the following verse. 


[ 11 ] 








33:11 « 11 


Vapufo'vidyamanatvat yadyat krtyam karoti sah \ 

Tatra Tatrasya tatkartrvapu§a'nukrtam vapuh II 

— Mfgendra 


‘Since there is no body for him, whatever activity He does, in 
respect of such activities, He assumes a form that befits the architect 
of that activity.’ 

The forms of l$Siva are certainly not like our hands and 
feet. They are in the form of the appropriate mantra 
associated with the fivefold cosmic activity of God. Those 
mantras are I6ana, Tatpurusa, Aghora, Vamadeva and 
Sadyojata. They are like our head, hands, feet etc. 

Sarvasrotahsahgrahasara observes — * He appears in such 
form as the aspirant thinks of in the same way as the divine 
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Cintamani appears in the form of whatever thing he 
conceives in his mind.’ 

No one can associate a body impure like ours with 
God, the pure. The other alternative is to attribute to 
God a form associated with the * bindu 5 tattva. That 
again is inconceivable because it involves the assumption of 
an ‘activised bindu 5 as the material cause of His body. 
Granting that, how is ‘bindu 5 activised ? No self propul¬ 
sion is possible in the case of * bindu \ If it were to be 
activised by Siva, it implies that He must have another 
body to activise the ‘bindu’ and still another body to 
activise that body and so on ad infinitum. If on the other 
hand it is contended that the still body of Siva activises the 
bindu, where is the need for the assumption of such a body 
at all for Him ? Once the need for a body to explain His 
cosmic activities is ruled out, the ancillary cause like adrsta 
o fm be dismissed. * In the same way as a formless soul like 
ours 5 , says Pau§kara, ‘ causes motion in the limbs so the 
formless iSiva causes the cosmic activities 5 . 

Activity implies adoption of certain means. What is 
the means (karana) for His cosmic activities ? This is out¬ 
lined in the following verse. 


[ 12 ] 


^ II II 


Karariam ca na £ aklyanyat Saktir nacetana citah | 
Vi§qyaniyamadekam bodhe krtye ca tat tatha || 


—Mrgendra 
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* The means is none other than lakti, which being associated with 
the Supreme consciousness (isiva) cannot be an entity lacking 
consciousness. Since the objects of creation are innumerable the 
potency of knowledge and action too are manifold *. 

The negative proposition in the first line underlines the 
truth that £akti is the sole means. The import of the 
second line is that the knowledge and activity of God are 
boundless. 

The Siddhantasaravali alludes to this fact and further 
makes it clear that the One eternal $akti in the form of 
Vamadeva etc. associated with * Pati ’ enters on its task of 
the * pure * primary creation distinguished from the creation 
of the c impure 5 variety by others who deal with the lower 
tattvas beginning from A^uddhamaya. The one £akti acts 
in a myriad ways with different delimiting adjuncts 
(upSdhis) in relation to the countless objects of knowledge 
and things created. 

It is said that ‘ knowledge-action axis ’ or £akti consti¬ 
tutes the form of God, the Agent (karta); how can the 
same be called a means (karana)? To this the reply is given 
in the following verse that it is the will of God that 
constitutes the means and there is nothing inherently wrong 
in holding that an Agent can at the same time be formless. 

[ 13 ] 

qqi I 

qsi fait 11 11 

Tatha kalo hyamurtopi driyate phalasadhakah 

Evam &ivo hyamurtopi kurute kdryam icchaya 


—Kira$a 
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‘ In the same way as the formless ‘ Time’ serves as .a means of 
fruition of things, so Siva the formless acts by His will’. 

Every thing in the world undergoes change in moments, 
hours, days, months and years and so the time factor plays 
an important role in the ripening of things or fruition of 
events. The impress of time is left on men and women as 
they grow from childhood to old age. The seed grows into 
a mighty tree and yields fruits. All these are caused by 
time and yet time is formless. How can then the possession 
of form by Siva be stipulated as a precondition for His 
Creation ? He acts when he wills as yogis do by mere will. 
Agenthood cannot be denied Him on the score that he has 
no sense organ. Don’t we see ‘ senseless ’ magnet attracting 
iron filaments unto itself? 

The author now proceeds to describe the triple aspects 
of that one formless God to whom are ascribed a form and 
instrumentality in the form of his dakti as set forth earlier. 

[ 14 ] 

3T& II II 

Sf aktoiyuktapravrttaica karta trividha i§yate. \ 

S ’akteh pravrttibhedena bhedas tasyopacaratah || 

*The Agent (God) is considered to have a triple mode with 
‘Sakti’ (1) in its potential state, (2) in its inceptive state and (3) 
in its kinetic state. This difference in the dynamism of the ‘sakti* gives 
rise to a seeming difference in the nature of God.’ 
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God is considered to be of three aspects in accordance 
with the state of His ‘cit-Sakti’ (Consciousness-Potency) 
whether it is in its inert, inceptive or active state. God with 
his potency in its inert state is described as Niskala (subtle) 
and is known by the name ‘3anta’, the serene. With his 
potency in the inceptive state. He is described as Sakala- 
ni§kala (amorphous) and is known by the name Sada£iva. 
With his potency in its kinetic state, He is described as 
Sthula (manifest) and is known by the name Hvara. This 
threefold character arises solely in relation to creation and 
therefore is not fundamental in regard to God. ‘With His 
will, agency and bestowal of grace, He creates the universe, 
enables the souls to enjoy the fruits of their deeds and gives 
them rest says Kirayagama. When Sada&va merges in the 
Atiniskala tattva, the very subtle state, that is His ‘laya’. 
The eternal enjoyment of Sakala-niskala tattva is His 
‘bhoga’. His sway over the ‘paramapada’ is His ‘adhikara’. 
But all these distinctions are more in the nature of academic 
theorization than actuality, proclaims the Pauskaragama. 
Like the actor who appears in different roles, Siva plays 
diverse roles and assumes different names like Santa, Sada- 
4iva and IS vara. 

Tattva, in reality, is only one, but in the process of 
creation assumes different names as Nada, Bindu, etc. in the 
same way as gems of the same cutting assumes different 
names in different settings. This differential aspect of God 
is akin to the different nomenclature of the soul, which 
albeit the same, is called ‘sakala’ in association with body, 
‘akala’ in the state of dissolution and ‘para’ in the state of 
release. 
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It is contended by some like the Advaitihs that God is 
both the efficient and material cause of this universe. The 
author rebuts their argument and cites Parakhyagama in 
support of the existence of three separate causes for any 
effect. 


[ 15 ] 

^ efei% siitcra ii n II 

Nimittam Uvarakhyam tad yad dr? tarn sahakaranam | 

Upadanam ca yat suk§mam sarvakaryefu safhhitam ||' 

— Parakhya 


‘iSvara is the efficient cause; there is besides the perceptible 
instrumental cause and the basic material cause; all the three 
cumulatively constitute the cause in regard to every effect.’ 


The term T6vara implies the possession of ‘Ai^varyam* 

viz., the potency of ‘knowledge-action*. The instrumental 

cause is s thing like the pivotal staff and wheel of a potter 

and th * 1 cause is like the clay used by the potter. 

The exp cumulatively’ in the sutra clinches the issue 

a gains ho speak about the One (God) being both 

thee cient and material cause. There is the invariable 

concona - between this triple cause and effect. The 

illustra ed by the opponent in support ofhis ‘material 

cum _^ Se theory is that the spider is both the 

mat f f c ient cause of the web that it weaves. This 

C r>eci°us argument h ■ . . 

S P . - uoes not stand close scrutiny once it is 


understood that i t 


is the materia! cause. Moreover 


18 not the spider but only its saliva which 


when God is supposed to 
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be the material cause, one may have to admit his being 
subjected to an evolutionary process in the course of crea¬ 
tion and the intelligent God being the source of inert matter 
too. If God, the Supreme Consciousness, were to be the 
material cause, then His evolute, the Universe must be all 
intelligent which it is not. On the same ground His in¬ 
herent ^akti’ also cannot be the material cause. 

If it is contended that the Universe is only ‘an apparent 
change’ (vivarta) of the Supreme Consciousness, then the 
Universe becomes unreal, which we are not prepared to 
concede. No one has the right to deny the real solid exist¬ 
ence of the world that is established by every instrument of 
valid knowledge. This idea is conveyed in Pauskaragama 
(II. 4-5) 

So $iva is the efficient cause. His potencies the instru¬ 
mental cause and ‘bindu’ the material cause. 

As sunlight is inherent in the sun, moonlight in the 
moon, heat in fire, so * 6akti ’ is inherent in and therefore 
inseparable from God. In the higher order of creation 
(^uddhadhva) £iva is the efficient cause and * bindu ’ the 
material cause, whereas in the lower order of creation 
‘ Anante^a ’ is the efficient cause, and * Maya ’, the cosmic 
source is the material cause. This is indicated in 
Kiranagama. 

There are others who contend severally that Maya 
(cosmic source) or Kala (time) or Karma (action) may be 
regarded as the efficient cause instead of God. This is 
untenable. How can a nonsentient entity like any one of 
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the above be the efficient cause? We have seen in the world 
the indispensability of an intelligent agent behind any 
* karya J (effect). The opponent may turn round and 
ask, ‘If so, why not the sentient soul be the Creator ? To 
this it may be pointed out that the potency of knowledge 
and action that we the sentient souls possess is limited and 
circumscribed by the impurities associated therewith and 
hence incapable of creating this vast and myriad Universe. 
Hence the Omnipotent and Omniscient God alone can be 
the efficient cause of this vast Universe. 

A difference in reading is noticed by the Com¬ 
mentator in the first line of the sutra. If instead of * tad 
yad drstam ’ the words ‘ yadadrs[am 9 are used, the term 
* adrsjtam 5 meaning Karma (action) is to be taken as the 
instrumental cause. This interpretation has the sanction of 
Pau§karagama, (VIII-18). 

The author next proceeds to refute the contention of 
those who claim eternality for the Universe. 


[16] 


MurtUfi savayava ye'rtha nanarupaparicchadah \ 
Sthulavayavadi§fatvad buddhimaddhetupurvakafy || 

Ato'sti buddhiman kaScidiSvara # samavasthitah i 
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‘ Things (like earth, water; etc.) which are endowed with 
forms and parts and are clothed with a variety of dispositions pre¬ 
suppose the existence of an Intelligent Agent since they are associ¬ 
ated with perceptible parts. By such means (of valid knowledge) as 
the above it is established that there is an Intelligent Being (Agent) in 
the form of God.’ 

An intelligent agent has full and immediate knowledge 
of the material that he is going to use in the creation of 
things. The expression ‘ perceptible parts ’ refers to the 
parts of elements like earth, etc, which are perceptible by 
our senses. One may recall here the usual analogy of the 
effect, a pot endowed with parts, being created by a potter, 
an intelligent being who has full and complete knowledge 
about the material, the clay and the process of manufacture 
of the pot with wheel, staff, etc. 

The Vayaviya Samhita declares, ‘The unintelligent 
things from the atom to the cosmic substratum have not been 
found to function without an intelligent agent. The 
Universe being an effect needs necessarily an Agent because 
it has parts and such an agent can only be God and not the 
soul or bondage’. This refutes the contention of atheists 
who do not admit God as creator. 

The author next explains the fivefold acts of $iva. 

[17] 

^ 5 % II II 

Jagajjanmasthitidhvaihsatirobhavavimuktqyah | 

Krtyam sakarakaphalam jfteyamasyaitadeva hi || 
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* Creation, sustenance, dissolution, obscuration and liberation 
in relation to the world constitute the five fold action of God &iva 
alone. They are associated with their cause (lakti, etc.) and- effect 
(enjoyment, liberation etc.) 

The term ‘world’ in the verse refers to the living 
beings. 

The first act of Creation by Siva is of the higher order 
(Suddhadhva) with ‘ bindu ’ as material. He creates the 
^uddhatattvas like the higher worlds where souls of the 
order of Vidyas and Vidye^varas dwell. Their body is 
made of bindu tattva. In the lower order (aiuddhadhva) 
of creation, Anante&a and others are ordained as creators 
by Siva. Here Maya is the primal principle and the 
evolute thereof, the world with all the objects of experience 
is created for the benefit of the souls that are born in 
different strata of life. 

Ananta, Suksma, Sivottama, Ekanetra, Ekarudra, 
Trimurti, Srlkaijtha and Sikhandi are at the apex. Next to 
them in a descending order are the Mandalis, Satarudras, 
Indra, etc., All these are subordinates of Siva and act at 
His behest. Though the Vidye£varas are omniscient yet 
they cannot act independently. They take their orders 
from Siva and give the souls their desert at the proper time 
in proper measure. At the end of the period of sustenance 
they enter Siva in entirety. 

The second act is Sustenance. In this state the souls 

are associated with the different elements with a view to 

secure for them the different ends of life. The souls stand 
4 
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in relation to an action as agent or object or instrument or 
locus and so on. 

The third act of Dissolution is a process of involution. 
Bodies, senses and worlds go back to their source in both 
the higher and lower order of creation, viz. ‘ bindu * and^ 
£ maya \ The souls that are fatigued as a consequence of 
these countless journeys through births and deaths are given 
their well earned rest. It is indeed a benevolent act of 
God. 

T his dissolution is of three kinds. The lower occurs at 
the end of a day of Brahma when he goes to sleep. This is 
caused by an act of Kalagnirudra when the Earth, the 
Space and the Heaven get dissolved. The medial dissolu¬ 
tion is one when $rlkantha goes to sleep, the tattvas 
beginning from the elements and ending with attributes, 
sattva etc., get dissolved. When the worlds beginning with 
those of Kalagni to the Nada tattva get dissolved it is 
called the higher dissolution. Details about these can be 
seen in Matahgagama. At the time of this last stage of 
dissolution called Mahapralaya there exist none but the 
Bond, the Soul and Jsiva. These continue to exist, as 
Acintyaviivagama says, solely for the benefit of the souls. As 
Tattvapraka&a observes ‘ these three verities continue to 
remain even after the grand dissolution so that subseqent 
creation is possible ’. 

The fourth act of Tirobhava or Obscuration is explained 
by the Varttikakara as an act of Divine justice wherby the 
souls get experiences in conformity with the fruits of then: 
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karma. It is really an act of protection afforded to souls 
against arbitrariness. 

The fifth and final act namely Anugraha or Liberation is 
an act of Grace when the bonds are sundered and the souls 
get either c para ’ (higher) liberation or ‘apara’ (lower) 
liberation. The higher is of only one type but the lower is 
of six kinds. The higher is subtle, says Matahga and is 
characterised as being limitless, full, free, beyond every¬ 
thing and all pervasive with none higher than the released. 
The other six types of release are relatively gross in which 
the souls s are dependent on a higher God with powers 
constricted. 

This act of Grace is done by Siva both at the time of 
creation and dissolution. As stated in Mrgendra the souls 
that are released during the state of ‘ rest ’ become lesser 
Sivas and those that are released during dissolution are 
ranked as Rudra, Mantre^vara or l£ana. 

The Svayambhuvagama commenting on the purpose of 
the fivefold acts of Siva says that the souls are given body 
with a view to enable them to enjoy the fruits of their action 
here and now and attain release ultimately. 

The word ‘ only 5 in the verse precludes the possibility 
of any agency other than Siva like maya, karma, soul, etc 
discharging this five fold activity for the reasons already 
explained. That these five activities are governed by cause 
and effect relation is rightly emphasised in the verse, lest 
one should think that every soul should get liberated or 
none at all. 
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Even in the state of sleep (rest) after Mahapralaya, the 
* £aktis * of £iva are awake and active for the benefit of 
souls * 


[ 18 ] 

fc^R HWI | 

•N *\ *\ 

qwi^|TQ'o4Kb4t^i: 

m ii ?c n 

Svapepyaste bodhayan bodhayogyan rodhyan 

rundhan pacayan karmikarma\ 

MayaSaktlr vyaktiyogyah prakurvan pa&yan sarvamyad 

yathavastujatam || 

— Mrgendra (iv. 15) 

* Even in the state of sleep he awakens those who are ripe for it, 
constrains those who are to be constrained, ripens the karma of souls, 
maintains in a state of readiness to activate the potency of maya and 
keeps vigil over everything as they stood \ 

The ripeness of souls is determined by the state of 
malas, the impurities attached to them. The ‘ karma * is 
the one which determines the nature of body, sense, 
parentage, life, enjoyment etc., of the souls. These 
‘ karmas ’ are kept in a state of readiness to yield the 
appropriate fruits. As Mpgendra explains, ‘ they cannot 
transform themselves, as anything that is transformed, (e.g.), 
milk into curd requires something external to it to effect 
transformation.’ Likewise the potency of the higher and 
the lower maya cannot function by themselves without a 
director namely God. 
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We do not always see things as they are. Our 
perception is very often vitiated and consequently our 
knowledge is either partial or illusory or doubtful and 
seldom exact. But the perception of Siva is perception of 
things as they are. It is unambiguous, complete and true. 
This verse incidentally underlies the Omniscient aspects of 
Siva. These two are interrelated. Without full knowledge 
one cannot act correctly. A weaver must know everything 
about a cloth he weaves. 

Tacit reference is made in this verse to the existense of 
God, soul and bonds even in the state of grand dissolution 
and what is more, the performance of * Pancakrtyas * even 
in that state of Rest. What great concern for the souls! 
Pau§kara exclaims—“ Even during Pralaya He performs the 
five cosmic acts with no concern for time Truly He does 
not look at His watch, while engaged in His selfless and 
self imposed task but ever keeps a watch over his wards, the 
souls. 

The schools of Vedanta that proclaim the identity of 
Brahman with Soul and everything in this Universe are only 
Pa6upa6e6varavadins as they exalt soul and matter on a par 
with Brahman, the Supreme. It does not therefore teach 
Patijnana. Those who put ‘ time * and * karma * in the 
place of God are £ Pa^eSvaravadins \ The author has thus 
drawn our attention to the unique feature of Saiva Siddhanta 
which upholds the supremacy of Pati (Siva) without denying 
the reality of soul and matter. ' 

The existence of God is established in sutra 7, the 
nature of god in 9, the means of creation in 12, the five 
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cosmic activities of God in 17 and the fruit of creation 
in 18. 

We have so far considered the nature of Pati in detail. 
* Only such Patijnana can lead one to liberation and never 
the knowledge of soul and matter 5 , declares Mrgendra 

(V— 18 ). 

Here ends the section dealing with Pati or God. 

* * * * 

Having so far explained the nature of c Pati 5 ($iva), 
Umapati 3ivacarya now proceeds to explain the nature of 
Pa£u (soul). 

[ 19 ] 

^^535^353? II n II 

Dehanyo’naivaro vyapi vibhinnaty satnalo 9 jadah | 

Svakarmaphalabhuk kart a kincijjhah seiuarah paiuh || 

— Parakhyagama. 

“Pa5u” (soul) is distinct from the body, indestructible, 
pervasive, varied, endowed with * malas 9 (impurities), non-inert, 
enjoyer of the fruits of its own action, agent, possessor of limited 
knowledge and having an Overlord. 99 

Dehanyali : By saying that the soul is distinct from body 
the agama refutes the theory of the materialist who iden¬ 
tifies the soul with the body on the basis of popular usages 
like‘I am fat, 5 ‘I am slim 5 etc, where an equation is 
made between the person and the object that is fat or slim, 
viz., body. It may be contended by some that the soul 
exists even according to materialists by adopting the 
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following syllogistic reasoning — c Eyes etc., being in the 
nature of means (gateways of knowledge) exist for fulfilling 
the needs of another, viz., soul, like a set of articles of fur¬ 
niture serving the needs of man. This is not sound because 
soul is non-existent for a materialist. Moreover materialists 
do not accept any means of knowledge other than percep¬ 
tion. Even granting that the inferential process is accept¬ 
able to the materialist, it leads to an unwarranted distin¬ 
ction between the one that infers and the soul that is 
inferred which necessarily becomes extraneous to him. So 
the inferential process does not help in knowing the soul 
as being different from the body. 

It is further argued by the materialist that the level 
of consciousness in a person is variable with the stage of 
growth of a person which consists in the growth or decay of 
the body in boyhood, youth, old age etc. The conscious 
principle or soul is identical with the body just as heat is 
identical with fire in as much as there is increase or 
decrease of heat in proportion to the volume of fire. This 
argument again is not sound because body can never be 
identical with the soul, body being inert and soul being 
conscious. 

The body can never be a conscious element because 
anything that is liable to change and transformation and 
is an object of enjoyment is found to be inert e g., a piece 
of cloth. But this argument is questioned by the materi¬ 
alist who contends that an object of enjoyment need not 
necessarily be inert e.g., woman. To this the reply is given 
that it is not the woman who is the object of enjoyment 
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but only her body. A counter argument is posed. * If 
so, can a lifeless body be an object of enjoyment ? * ‘ Yes, 

it is an object of enjoyment for the flesh eaters though not 
for lovers. ’ 

The argument that soul is none else than body based 
on statements like ‘lam fat’ etc., is countered by other 
statements like ‘his body, my body’ etc., where the notion 
of difference between the soul and body is quite evident. 
When we say that soul is revealed, it is not to be taken to 
mean that the existence of soul cannot be known by logical 
method. Inferential reasoning is resorted to only to prove 
its existence to some doubting Thomas who is incapable of 
realising the same by self experience. The mere resort to 
inferential process does not make soul something external 
to one’s self. If the materialist seeks to disprove the 
validity of what is inferred he can do that only by adopting 
the same method which he has no right to do because it 
is contrary to his creed. The contention of the materialist 
that there is no consciousness apart from the body stands 
discredited since it is quite obvious that there is no conscious¬ 
ness in the dead body. Therefore the soul is that which is 
the seat of knowledge (including perception and recollec¬ 
tion) and it is the conscious spirit which is different from 
the body. 

When soul is thus distinguished from the body it 
follows that it is distinct from the senses too. 

It is common knowledge that at the instance of mind 
'which receives impressions from the outside world, the 
tongue sways and aids the production of articulate sounds 
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that convey certain ideas intended to be conveyed by a 
person. The senses, like the mirror, an inert matter, reflects 
the impressions gained by a person. So they constitute but 
the means that serve the needs of intelligent soul. 

The Matangagama puts it succinctly — ‘ The existence 
of the soul is inferred from the function of senses like eyes 
on the analogy of the mirror that reflects objects. 5 

When a group of things are found assembled together 
they are invariably directed towards a certain common 
objective that is different from the group in the same 
way as chairs, table etc., are intended to satisfy the 
needs of a person. So are the several senses like eyes, 
ears etc. The inference is thus drawn that the senses 
serve one * bhokta ’ (soul, the enjoyer) external to them to 
experience (bhoga) certain things. 

Ana&varali (imperishable): This epithet refutes the 
contention of the Buddhists who consider the soul to be 
momentary and consequently perishable. If such were the 
nature of soul, neither the soul reaping the fruit of its 
previous action nor any recollection on the part of the soul 
of its previous experience is capable of being rationally 
explained. Soul has therefore to be accepted as being 
eternal. Only then is it possible for the same soul to 
recollect its past experience as well as to have continuous 
experience of a thing. 

Vyapti (pervasive): If the soul were to be of a limited 

size as the Jains contend, identical experience on the part of 

the soul of fruits of action in diverse places cannot be 
5 
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satisfactorily explained nor can there be any connection 
between ‘ inert * actions performed in different places and 
the fruits thereof that are to be experienced by the soul. 
The soul if it were to be of a limited dimension must 
necessarily be impermanent. If the size of the soul were to 
be variable with the size of the body, then the soul is liable 
to contract and expand and undergo transformation, which 
is ridiculous. To obviate the above anamolies it has got to 
be accepted that the soul is all pervasive. 

Vibhinnal} (several): If the soul were to be only one 
as the Advaitins claim, then the attainment of salvation by 
a person would imply that the soul that was in a state of 
bondage till then was now released. This leads to the 
admission of duality like bondage and release and their 
cause nescience and true knowledge etc. Further, the 
attainment of release by one would involve release of the 
entire creatures which means end of worldly life. On the 
contrary every one is aware of the hard reality of the world’s 
continued existence at that time. The conclusion that there 
are myriad souls is therefore inescapable. The One soul 
theory may also lead to an impossible situation in which every 
individual must have the same experience. 

The above argument is set forth in Matangagama which 
establishes the need to admit a variety of souls on account 
of the diversity in experience among different individuals 
which in turn is determined by individual ‘ karma ’ of every 
one of them. 

Pau$karagama too stresses the above argument—* If soul 
were to be nondifferentiated and one, every one must have 
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the same urge to experience a thing at a given moment. 

But in fact we find while one desires to enjoy a thing at one 
time another desires to go to a particular place. Hence 
soul is manifold. 

Samalah (endowed with impurity) : ‘ Mala ’ is that 
nescience which shrouds ‘ true knowledge’ but different 
from ‘karma’ and serves as source of ‘desire’ (raga). But 
it is not corporeal. It has the corroding effect on the soul 
like poison. The soul becomes contaminated by this 
nescience and assumes certain characteristics in consonance 
with things with which it comes into contact. 

Ajadah (not inert): To be intelligent and active is the 
nature of soul. Otherwise we cannot account for the urge 
to act in a person. * Body, mind etc,’ says Pau§kara , * are 
activised by their controller, namely the soul, for they are 
inert by nature like a pot.’ That volition which precedes 
action directed towards an object is what is called * sattva,* 
characteristic of an intelligent agent. That sattva is deter¬ 
mined by karma. 

Svakarmaphalabhuk (one who enjoys the fruits of one’s 
own deeds): The fruit depends upon the karma. We find 
two cultivators cultivating their lands in the same manner 
with the same resources and yet the fruits they reap some¬ 
times vary. Two men of similar propensities and conduct 
engage themeselves in diligent service and yet one is opulent 
and the other indigent because of some mysterious cause 
which we call « Adr§ta ’ or ‘ Karma ’ of the ‘ dharma ’ or 
* adharma ’ variety. « This karma has got to be assumed to 
account for this difference in the results’, says Pau$kara. 
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Karta (agent) : Agency cannot obviously belong to 
inert body etc. Purusa or soul, the eternal intelligent 
principle is the most important factor in the performance of 
an act. Though the soul cannot act without the aid of 
certain instruments, the latter are only secondary. If a 
man cuts wood, he needs no doubt an axe to cut it. But 
the axe cannot act on its own in the absence of the wood 
cutter who puts it into use. The world acknowledges the 
primacy in this act of only the woodcutter and not the axe. 

Kincijjnah (with limited intelligence) : The soul is 
endowed with limited knowledge. This is obvious. The 
soul’s nature is plenary only when God bestows grace. 

Seivarah (accompanied by God) : The soul is guided 
by God and not independent as the Sankhyas describe. 

Paiuh (bound by the shackles of * malas ’) : The soul 
prior to its absolute freeedom (mukti) from the impurities 
pertaining to it is called ‘ Pa3u The souls of varying 
gradations in the descending order are called Vijhanakala,. 
Pralayakala and Sakala depending upon the soul being free 
from the sway of three or two or one of the * malas ’, viz., 
anava, karma and maya. Details about these malas will 
follow. 

Thus the concept of the * soul ’ or pa&u has been 
succinctly expounded according to iSaiva Siddhanta. 

[ 2 ° ] 

cfcNI II 
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Athanadimalah pumsam patulvam parikJrlitam | 

Tu§akambukavad jH eyam mayavapankurasya tat || 

—Svayambhuvagama 

The beginningless ' mala ’ associated with souls is otherwise 
called ‘paiutvam’ (the essential nature of soul). It serves to help the 
sprouting (initial evolution) of maya in the same way as the bran 
helps the sprouting of the grain’. 

The impurity of the soul is called ‘mala* because it 
reduces the lustre and power of cognition and conation 
inherent in the soul by enveloping the same. This conceal¬ 
ment is an action with no beginning. Beginninglessness of 
this action is transferred to the ‘ mala ’ which is therefore 
called ‘ anadi anava mala \ It is the ground where the 
seed of maya is sown and is rendered fit by the will of God 
to give rise to the tattvas, kalis etc., in the same way as a 
seed of a grain covered with bran sown in the mud gets 
swollen and is rendered fit to put forth the shoot. 

A possible objection here is how ‘ anava * located in 
the soul be connected with the creation of tattvas that 
spring from Maya, there being no common ground between 
them. The answer is that analogies cannot be stretched 
too far. This is intended only to convey the similarity 
in the causal relationship that exists in the Anava-maya- 
kala sequence and the mud-grain-sprout sequence, the 
anava being a (nimitta) cause like mud in relation to the 
effect, viz., kala etc , similar to the sprout in the analogy. 

This * anava ’ which is coexistent with soul is likened 
to the verdigris in copper by the Matahgagama. This 
analogy serves only a limited purpose, viz., to explain how 
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the * anavamala ’ is removed by the grace of iSiva 
(3iva6akti) in the same way as the verdigris in copper is 
removed and the latter made to regain its lustre by rasa- 
Sakti (power of chemical). 

This * anava ’ is called variously by different terms 
like pa^utva, pa^unihara (mist of soul), mrtyu (death), 
murccha (stupefication), mala (impurity), ahjana (colly- 
rium), avidya (nescience), avrti (shroud,) ruk (disease), 
gl5ni (mental debility), papa (sin), mula (base) and ksaya 
(emaciation). 

‘Mala’ though one acts on the innumerable souls 
through its multifarious kaktis. This idea is brought forth 
inthe following sutra. 


[ 21 ] 

II II 

Tadekam sarvabhutanam atiadi nibidam mahal \ 
PratydtmasthasvakdldntapayiS aktisamuhavat || 

— Mfgendra 

* That great beginningless and imperishable (a^ava) mala though 
one, pertains to all individual souls in the form of a certain potency 
(tfakti) which is nullified individually at the ripe moment and hence 
is described as one having many potencies \ 

This single enveloping 4 mala * belongs to all the four¬ 
teen species of creation. It is not adventitious like the 
bond ‘ mayiya * but is one without beginning. If we are 
to assume the 4 mala ’ to be many, the many malas being 
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inert, must have a source and this assumption militates 
against its being beginningless which has got to be accepted. 

It cannot be contended that though a source is admitted 
it can still be called ariadi on the ground that * kalas 5 etc., 
continue to be the constricting elements of soul in endles 
succession from time immemorial. To attribute to * maya * 
such a beginninglessness is not acceptable. If we admit 
this type of beginninglessness (pravahanaditva) then we 
may have to admit a stage when the souls are dissociated 
from such ‘ malas \ In such a contingency the soul, like 
Siva free from the bonds is not liable to be bound again. 
So this- type of beginninglessness akin to the continuous 
flow of the current of a river that we notice in ‘ karma ’ 
cannot be attributed to * anava *. In fact like ‘ maya', it 
has no beginning, having no source. 

It is described as ‘ mahat * because it envelops all the 
souls that are pervasive. If the * mala * were to be only 
one and. if one soul attains salvation when it becomes fit, 
will it not lead to the salvation of all and sundry ? No, 
says the Agama, because though * aijava ’ is one } its 
Saktis are as many as there are souls. When the individul 
Sakti (potency) becomes a spent force at the appropriate 
time, it is only that 5akti which is eliminated without 
detriment to the continued existence of ‘ Sijava ’ which 
has still myriad Saktis operating in the rest of the souls. 

Tattvatrayaninjaya expresses this idea thus— 

* Malaiaktayo vibhinnah pratyatmam caiva tadgunavarikah. * 

This agama defines (laksaija) the nature of‘anava*. 
But what is the proof (pramaija) for its existence? A 
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thing to be accepted requires not only a definition but also 
proof.. The author now furnishes the proof in the form 
of an inference thus:— 

* Moha, mada etc., are the effects. Being effects they 
must have a cause. Such a cause cannot be * maya ’ or 
anything else which are intended to enlighten the souls. 
So by the Law of Residues, it can only be * anava ’ which 
by enveloping the light of intelligence ushers in darkness 
in the form of moha, mada etc. 

The Kirana and Matahgagama bring out the diffe rence 
between the two, the e maya ’ and ‘ mala ’, the former that 
reveals (vyakti) and sheds light (praka£a) and the latter 
that obscures (avrti) the soul and creates darkness (andha- 
kara). 

The effect of c anava’ is sevenfold: (1) moha (stupefi- 
cation), (2) mada (pride), (3) raga (passion), (4) visada 
(sorrow), (5) 6osa (depressed state of mind) (6) vaicittyam 
(loss of discrimination), and (7) harsa (joy). These are 
the inherent impurities of soul). 

The several Sakitis of ‘ mala ’ do not either operate or 
cease to operate of their own accord but only under the 
influence of the Supreme Lord’s controlling power called 
* rodhadakti ’ which is designated pad a, though it is really not 
one, in a rather secondary sense. This secondary usage of 
the term ‘ pa&a ’ with reference to rodha&akti is what is 
explained in the following two sutras. 
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[ 22 ] 

3!%: fen I 

Ml^l || H || 

Tasam m&he&vari Saktih sarvdntigrahika diva | 
Dharmanuvartanadeva pa$a ityupacaryate || , 

— Mfgendra 

* That Sakti (RodhaSakti) of MaheSvara is quite an auspicious one 
that bestows grace on everyone. Yet it is called pa$a (bond)—[a non-, 
complimentary expression]—in a secondary sense in as much as it helps 
the characteristic function (of the potencies of a$ava).* 

The term ‘ sarvanugrahika ’ underlines the all embra¬ 
cing, non-discriminating, abundant grace of Siva’s 
* rodha^akti’ that knows no distinction of the lordly and the 
lowly. It is Siva on account of its beneficent nature in 
leading the soul ultimately towards final Bliss. The chara¬ 
cteristic function of the potencies, of c aijava’ consists in 
obscuring the cognitive and conative faculties of soul. 

How can * rodhaSakti * which, as the term suggests, is 
an obstructive principle be described as bestowing grace ? 
The answer is given in the following sutra. 


[ 23 ] 


Parin3mayatyetadca rodhantam karkacittvi$a j 
Tadonmllanam adhatte tadanugrdhikocyate || 


6 


— Mrgendra. 
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“ This 3akti of £>iva brings about a transformation in the nature of 
the several Saktis of aijava until that power is exhausted and when by 
means of its light comparable to the light of the sun, it brings about 
enlightenment to the soul then it is called the benevolent.” 

The * rodha^akti * of &va has a twofold function. In 
the first instance it directs and transforms the potencies of 
anava and when those potencies have fulfilled their pur¬ 
pose, the second function commences when the Lord leads 
the soul on the path of Light, being Himself in the nature 
of the Light of knowledge, the Light that is great and vast 
in its sweep like the light of the sun. The syllable ‘ Ka ’ 
means the head and in the present context it refers to I4ana, 
the Supreme Head of everything as the scripture proclaims 
‘ l6ano murdha \ He is ever active in bestowing grace on 
the souls and when engaged in such an act His 4akti is called 
anugrahika. The souls that come under the spell of such 
potency are those which have become ripe for receiving 
the light. It short the same * tirodhana 4akti ’, which 
exercises certain influence over c maya ’ and its evolutes 
until such time as the soul becomes ripe for receiving true, 
knowledge, thereafter under the label of * anugrahika 3akti * 
redeems the soul and enables it to realise its own true 
nature. It is called ‘ sarvanugrahika * for the reason that it 
controls and guides both the inert (acit) evolutes of c maya * 
and the intelligent (cit) souls. 

After thus explaining the nature of two * pa£as,’ 

‘ aijava ’ and * tirodhana 3akti ’ the author considers next 
in the order of importance the third pa6a, e mahamaya.’ 
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[24] 

f^RT || Vi H 

Vagiivari ca Suddhadhva-mulopadanakaranam | 

JSTopadanam vina karyam kadacidupalabhyate. \\ 

—Vi&vasarottara 

c Vagiivari (Mahamaya) has got to be accepted as the basic mate¬ 
rial cause of the tattvas in the Suddhadhva (pure path) in as much as 
we do not find at any time an effect being produced without being 
related to some material cause. 

Pau§kara agama describes Vagiivari as Para Vidya 
(Supreme knowledge) as distinct from Maya which is 
identified with Nescience. Several synonyms of Mahamaya 
occur in the Agamas and they are recounted in Nadakarika. 
Among them we find Nada, Parasumangaja, MalinI, 
Mahamaya, Anahata bindu, Aghosa vak, Brahmakundalinl 
tattva, Vidya etc. 

Mahamaya may be defined as the material cause of 
the higher order of creation (Suddhadhva). This gives 
the clue to the inferential process of the following type. 
The Suddhadhva being an effect must have a cause as every 
effect must have one and that is the Mahamaya. But 
then why should we assume a separate category like 
Mahamaya as the cause when we can explain the effect as 
being caused by a certain &akti inherent in Siva ? A danger 
lurks in such an argument because such a 6akti can only be 
* acit * (non-intelligent) and how can such an inert thing 
inhere in Siva, the Supreme conscious principle ? 
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‘ This Kundalini does not enter into any relationship 
of identity with Siva but is distinct from it like the potter 
(the agent) from the clay (the material used) says Pau§kara. 

A further question is raised as to why we should 
assume an unknown entity like Mahamaya as the material 
cause when we already have may a or Prakrti as the mate¬ 
rial cause of creation. A metaphysical distinction is made 
here between Mahamaya on the one hand and Maya and 
Prakrti on the other. The latter two lead to moha (stupefi- 
cation) and can never serve as the cause of the senses and 
body of the enlightened who are created in the realm of 
Suddhadhva by the power of Siva. 

The creation at a higher level must necessarily have 
an appropriate cause and that can only be of a pure 
variety like the Kundalini. Though pure, the Mahamaya 
also is called pa£a as it restricts the freedom and sovereignty 
of the residents in the world of creation in 6uddhadhva 
who have yet to reach the higher goal of absolute freedom 
in the form of Paramok§a. The Rudras, though highly 
evolved souis, are yet bound, says Pauqkara, by this c bindu * 
(Mahamaya) until they get released by it and attain 
(paramukti). 

The author now proceeds to show how this bindu functions 
in the higher order of creation as a nucleus of the further 
creation of the Universe by citing the following sutra. 

[ 25 ] 

mV frn+l'i'M l R'-'Ti | 

: a ^ ii 
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Ya’tka kundalirii iaktih mayakarmanusarini | 

Nadabindvadikam karyam tasyd iti jagqtsthitifr || 

-wViSvasarottara 

c The Kujj^alim (mahamaya) iakti functions in accordance with 
the maya and karma in the world of the pure (iuddhadhva) and forms 
the source of the tattvas Nada, bindu etc.’ 

This 3akti is to be distinguished from the Supreme 
Sakti which is inherent in and inseparable from Lord Siva 
and which in the words of .Sarvajnanottara is the Supreme and 
imponderable, all pervasive yet subtle, eternal and pure, 
one and many, an ocean of peace and bliss and which is 
alive and active in every evolute in the Universe. 

The kundalinl £akti is a step below that 6akti. It acts 
in conformity with mSya and karma in the form of kalas 
Kke Nivrtti and serves as the ultimate source of the tattvas 
like Earth. It is also in the form of the power of Word 
(VakSakti) in conformity with karma. Its being in confor¬ 
mity with maya may also be explained in terms of the 
creation of the bodies of Anantadeva etc. caused by Maya 
that is activated. 

The Ratnatraya describes this Mahamaya as the 
Parigraha 3akti of Siva which is the source of mantras. 
Sarvajnanottaravrtti explains this 6akti as something which is 
coiled like a serpent existing severally in every soul in the 
form of Nada, its own evolute, though it is really one. The 
word etcetera in the Agama text ‘ Nada, bindu etc.’ com¬ 
prehends the tattvas beginning from Nada and ending with 
Vidya in the iSuddhadhva including the bhuvana (world), 
tanu (body) and karaija (aids) pertaining to it as well as 
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the Agamas like Kamika. According to Kalottaragama the 
etcetera may extend even to the entire Universe comprising 
the thirty five tattvas in as much as this 3akti is the source 
of evolution and the end of involution of all tattvas. 

The first tattva that arises from KundalinI is the Nada 
otherwise called iSiva tattva. The next stage is bindu other¬ 
wise called £akti tattva. The next one is Sadakhyam 
followed by I4a which in turn is followed by Vidya tattva. 
These five constitute the five higher tattvas. 

The Vidya tattva comprehends the Overlord of that 
tattva, the seven queens of Vidya, namely Bhrguni, Brahma- 
vetali, Sthanumatl, Ambika, Rupiiji, Nandini and Jvala, 
the seven crores of mahamantras under their suzerainty* 
the subtle and articulate sound, the twenty eight Agamas 
etc. 


In the I^vara tattva, Ananta etc., are the eight VidyeiS- 
varas, Varna, etc., are the eight presiding deities, Bhanu- 
matl etc., are the eight maids who attend on the Vidyeias. 
Ucchu§ma etc., are the five Rudras, Nandi etc., are the eight 
Ga#e3varas, Indra etc., are the regional deities and 
Dharma etc., are the eight weapons. 

In the Sada&va tattva Sada^iva is the presiding deity, 
the mystic syllable *Om’ etc. are the ten anus, five Brahmans, 
six Angas and the gross Nada are among the other consti¬ 
tuents. As Matahgagama puts it, just as the grass and stone 
on Mount Meru become gold so every one in the SadaSiva 
tattva attains equality with Sada&va. 
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In the Bindu tattva, Siva of the Sakala-Niskala type 
known as Sadyojata is the Overlord. I^varas of Nivrtti- 
kala etc. and the subtle Nada are the constituents of this 
tattva. These are indicated in Tattvaprakaiavrtti and Siddhan- 
tadipika of SarvatmaSambhu. 

In the Nada tattva, Siva, the Overlord of the domain 
of Nivrtti kala etc. is the Supreme Head. There are in the 
3akti tattva, besides the Kundalini, ParameSvara and the 
Vaginas. This Nada is the cause of all causes and eternal. 

Certain Acaryas would hold that Siva tattva in the 
form of ‘ Bindu ’ is the primordial cause and the other four 
tattvas are the products thereof. Sarvajnanottara gives expres¬ 
sion to this idea. Pauqkara too subscribes to the view of four 
tattvas but according to Pau^kara , Siva tattva also is a product 
like the other tattvas and embraces Sakti tattva in its fold. 

The author next proceeds to explain how the four 
aspects of Speech are only the products of Mahamaya. 

[ 26 ] 

C 

sparer n ^ II 

Tasyai catasro vagrupa vrttayo vaikharyadayaji | 

Vaikhan madhyama canya paiyanfi suk§masarhjHita || 

‘Vaikhari etc., the four aspects of speech are the products of 
Mahamaya. They are known as Vaikharl, madhyama, paSyantl and 
suk§ma\ 

Bindu is the material cause of the creation of speech. 
The sequence-of creation is this—-By the mere volition of 
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$>iva the stillness of Mahamaya is disturbed. There arises 
Nada, then the bindu and from that the Aksara and 
from Aksara the alphabet. 

Mrgendra explaining the origin of 3abda says—The air 
in the ether arising from the body, coursing through the 
body, reaches the face where it gets diversified in different 
places and takes the form of articulate sound (£abda). 

Svayambhuva describes how the entire Universe is 
pervaded by the 3akti of $iva, the eternal (Aksara) which 
manifests itself in the form of the sixteen Aksaras from 
* Akara 5 to ‘ Visarga ’ and thirty four yonis. ‘ The fourfold 
products ofVak, viz. Vaikhari etc., are further subdivid¬ 
ed in relation to the five kalas viz. Nivrtti etc., says 
Ratnatraya. 

The Mahamaya has the element of sound as well as 
object embedded in it. Accordingly it is manifested on the 
one hand as mantra, pada and varna and on the other as 
bhuvana, tattva and kala. 

The advocates of ^abda-brahman aver that ‘ Atma 
appears in the form of Nada etc. This is not correct. It 
is inconceivable how the Supreme soul which is not suscep¬ 
tible to any modification can be transformed into Nada etc. 
It cannot be argued either that the 3akti of the Supreme 
soul and not the Supreme soul itself that gets tranformed 
into Nada etc , because 3akti is incapable of any transfor¬ 
mation. If one is to assume the power of transformation 
either for the Supreme soul or for its 3akti there is the 
danger of its being regarded as inert. Therefore the 
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material source of 5abda has to be identified only with 
‘ bindu * as set forth in the Nadakarikas. ' 

Here ends the section dealing with* Suddha may a, an 
aspect of * Pa£a 

Having thus explained that aspect of pa&a called 
iuddhamaya, the author now proceeds to define a&uddha- 
mayd. 

[ 27 ] 

■HWkM 1 

Mayataltvam jagadbijam avinaiyaiivatmakam | 

Vibhvekamakalam sukfmamanadyavyayam iharam U 

—Svayambhuvagama; 

* Maya is the seed of the universe, eternal, impure, pervasive, 
one, distinct from kala, subtle, primordial, indestructible and potent. ’ 

Maya is called so because it is the culmination of the 
involution of the Universe in its entirety, Maya is called 
by a variety of names like granthi etc. The term can also 
be explained on the ground that the Universe evolves out of 
‘ annam * as stated in the Pau§kara. 

Jagadbijam —It is the material cause of the entire 
gamut of tattvas like kala etc. The seen universe being a 
product must have a source, in the same way as a piece of 
cloth is traced back to threads and that is Maya. 

As Mxgendra says ‘ In the same way as the Universe 
(effect) having ah agent [ efficient cause] is inferred, so its 
having a material cause [i.e., Maya ] is inferred on the 

7 
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analogy of a piece of cloth which will not come into being 
if there are no threads. [ 9.3 ]. 

Avinati [ eternal ]. If at the time of Universal disso¬ 
lution everything were to cease to exist including Maya , 
then whenceforth can the Universe be brought into exis¬ 
tence again at the commencement of the next cycle ? Maya 
therefore is considered to outlive the period of dissolution 
and serve as a source of the succeeding creation. If it is 
argued that everything ceases to exist at the time of Uni¬ 
versal dissolution including Maya then it must be supposed 
that God creates the source [ material cause ] of the 
Universe. The source that is created being an effect must 
have a source and that another source in infinite regress. 
So the eternality of Maya has to be admitted. 

Adivatmakam [ impure ]. That it is non-conscious is 
evident from the nature of its products like kala etc., which 
are seen to be non-conscious. It cannot reasonably be 
maintained that though kala is non-conscious its source 
Maya can be, because it goes against the logical axiom of 
the cause and effect being identical in nature. 

Vibhu [ all pervasive ]. It is here, there and every¬ 
where furnishing the means of enjoyment to everyone. 
Though the kalas etc., may be many, their source [ Maya ] 
is one and indivisible. If May5 too were to be many, 
then like jar, cloth etc., which are products traceable to 
different material causes, it must have a source. Far from 
being an effect it is the cause of all causes and such a 
supreme cause is seldom more than one and has no begin¬ 
ning [ Mrgendra 97 ]. 







‘SASGRAHA] 


51 


As the logician says in respect of the origin of the 
Universe that it is the product of myriads of atoms why not 
the Universe be supposed to be evolved out of a number of 
Mayas ? Do we not see a piece of cloth produced from a 
number of threads? May be, but those threads are 
produced from out of one lump of cotton and out of that 
one we have a variety of clothes, cords etc. Similarly from 
out of one Maya the basis of creation, sustenance and 
dissolution, this multifarious Universe could very well have 
evolved. Supposition of a multiplicity of causes, as the 
Vai^esikas would have it, is not compatible with the eternal 
and unitary nature of a primordial cause that ought to be. 
Wise indeed are they who proclaim that a knowledge of 
the padarthas [ categories ] like dravya, guna etc , leads to 
salvation! — Mrgendra. 

Akalarn [ absence of kala ]. There are no stations of 
Rudras nor objects of experience in Maya. But then how 
is the scripture * There is a hierarchy of eight lords of 
Man#alas in Maya ’ to be explained ? The statement is not 
to be taken literally in view of the fact that Maya is only 
a iakti wherein no ‘ bhuvana 5 can have any spatial exis¬ 
tence. What really pertaints to * kala ’ * de£a * etc., is 
transferred to * Maya 5 by courtesy. Similarly tattvaiuddhi 
as a part of dik$a that is ordained in relation to maya really 
pertains to c mastaka *. 

i Suk§mam [ subtle ] It is not gross like * avyakta % [the 
unmanifest], buddhi etc. As Pauqkara puts it, Maya is the 
subtlest in the gradation of tattvas. They are enumerated 
in the following ascending order of subtletyElements 
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[ Earth etc.], subtle elements, ego, intellect, prakrti, kala 
and maya. To say this is not to mean that there is no 
capability of transformation of Maya, for nothing can come 
out of void and kala must evolve out of Maya. 

Anadi [ no genesis ]. That which has no genesis does 
not get itself transformed in its entirety. Maya which is in 
the nature of potency gets only partially transformed and 
becomes manifest in the form of the Universe. Anything 
that is completely transformed cannot be eternal. The 
term ‘ anadi 5 therefore suggests the partial transformation 
of Maya. The transformation here is quite unlike the 
Sankhya concept of transformation as illustrated by the 
milk-curd transformation because the milk ceases to exist 
when the curd is formed; nor again is it analogous to the 
seed-sprout transformation cited by the Buddhists as the 
seed too is completely lost when the sprout makes its 
appearance ; nor again is it similar to the nacre-silver illus¬ 
tration of the Mayavadin as it suggests the unreality of the 
effect. 

As Siddhantadipika puts it, * the transformation of 
bindu, maya, pradhana etc., is only partial as in the case 
of ghee partially turning into insects (ghrtaklta nyaya) in 
course of time. The abstract and subtle potency that maya 
is, turns into the gross phenomenal world. 

The same phenomenal world in the shape of tanu 
[body], karaija [senses] and bhuvana [worldy things] 
further resolve back into the subtle causes like bindu etc., 
which again at the time of creation is rendered manifest 
And serve as bonds. [ Mrgendra 913] 
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Avyayam [ imperishable ] * Indestructible is the potency 
of maya ’ delares Mok§akarika. 

livaram [powerful]. Its power consists in pro¬ 
viding the means for the attainment of puru§arthas serving 
as the basis for all the evolutes. In this respect it resembles 
l£vara. 

The nature of Maya tattva is further elaborated in the 
following sutra of Mrgendra. 

[ 28 ] 

II II 

Tadekam aSivam bijam jagataScitraiaktimat \ 

Sahakaryadhikaranta samrodhi vyapyanaSvaram || 

— Mfgendra 9.2. 

* That maya is one, impure source of the Universe, endowed 
with varied potency, obstructive so long as karma, its aid, is operative, 
pervasive and indestructible. ’ 

Though one, the maya has myriad Saktis and hence 
forms in a legion loom in the world. The maya is operative 
only with the help of karma. These two aspects are 
brought out in this sutra. The other terms reiterate what 
has been set forth in the previous verse. 

; In the Kiranagama the difference between the efficient 
cause of ^uddha-maya and a^uddha-m ay a is brought out 
thus t— 
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[29] 

1%**% *I$; II || 

Sfuddhe’ dhvahi S' ivah karta prokto* nanto ’ site prabhuh | 

— Kiragagama 

* Siva is the agent in the pure order of creation and Ananta in 
the impure. ’ 

The pure order of creation relates to Vidya tattva 
and the allied bhuvanas, mantras and mantre^varas; the 
impure or lower order of creation has for its agent Ananta 
etc., but Ananta, be it understood, acts only by order of 
Siva in the sphere of a^uddhamaya. 

Kailasa Samhita echoes the idea when it says, ‘ Ananta 
activises maya with the authority vested in him by Mahe6- 
vara. 5 To accept the agency of Ananta does not in any 
way compromise the creed of Saiva Siddhanta which 
proclaims Siva to be the Supreme Creator. In the same 
way as the ministers, priests and officials appear to govern 
the people while in fact they derive the power and autho¬ 
rity from the king, so Ananta and others act only as 
vicegerents of Siva with delegated powers. 

At the behest of Siva, Ananta illumined by this £akti 
creates the tattvas from ‘ kala ’ to ‘ pradhana \ At the 
command of Ananta, Srikafltha creates the tattvas from 
* guija ’ down to the * earth ’ and on the order of Srikanitha 
BrahmE creates the other elemental creation consisting of 
the moveables and immoveables. Reference to this is 
found in Pau§kara [ 6T8, 6*30, 6.31 ], Matanga [ 19.2-4] and 
Svayambhuva agamas. 
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The lower order of creation of Ananta is described 
in the following sutra. 

[ 30 ] 



Granthijanyakala kalavidyaraganrmatarah | 

Gunadhigaruacittak$amatrabhutanyanukramat || • 

— Mrgendra 10.1. 

« The sequence of creation from out of granthi (Maya) is this— 
kala, kala, vidya, raga, puru$a, pradhana, guga, dhi, garva, citta, ak$a, 
tanmatras and (the five) bhutas \ 

From Maya arises directly the tattvas kala, niyati, kala 
and Purusa and from kala arises vidya, raga, and prakrti. 
From pradhana that is activised by 3rlkantha, the three 
qualities of sattva [ harmony ] rajas [ motion ] and tamas 
[inertia] are manifested and from these three buddhi 
[reason ] : from reason arises garva [egoism ] or ahankara 
of three types [taijasa, vaikarika and bhuta] : from taijasa 
ahankara spring citta [ mind ] and aksa [ senses or gateways 
of knowledge] : from Vaikarika ahankara emanate the 
karmehdriyas [ tools of action ]: from the bhuta [ elemental ] 
ahankara emerges the tanmatras [subtle elements] and 
from the subtle elements the five gross elements. Thus all 
these thirty one tattvas are evolved out of Maya [ granthi ] 
by the efforts of Ananta and his host. 

, The impure order of creation is governed by Para^akti, 
Nada, Bindu, Sada&iva and Vidya which together form a 
pentad. Of the five the primeval cause is the maharnaya 
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otherwise called the subtle nada, that pervades kala. The 
gross nada pervades kala, niyati, vidya, raga and purusa. 
Bindu pervades pradhana, guija, buddhi and ahankara. 
Ahankara pervades the five jhanendriyas and the five 
karmendriyas. Buddhi pervades dharma, adharma and 
their causes. SadaSiva in the form of mantras, Sadyojata 
etc. pervade the five subtle elements. The Mantre^varas 
pervade the subtle elements that go to make the subtle bodies. 
The mantras pervade the gross elements [ earth, water, fire, 
air and space]. The MantreSvaras [VidyeSvaras] and 
Mantras [ Vidya ] form the first skandha, Sada&va is the 
second, Bindu the third, Nada the fourth and ParaSakti is 
the fifth skandha. The Pentad has five branches 
[Skandhas]. 

This pentad of 6uddhatattva is the pure * Prerakakanda 
created by iSiva. The subtler forms of speech, are Suksma 
madhyama and vaikhari, the last being of two types, audible 
to self and audible to others. The first four are inaudible 
sound in the descending order of subtlety, associated with 
nada, bindu, ak§ara and letters respectively. ‘ The place of 
origin of these graded aspects of speech are the muladhara, 
navel, heart, heck and mouth,’ says the Siddhanta Rahasya - 
sara. 

The second kanda is called Bhoktrkdnda which is 
partially pure and third kanda is called Bhogya kanda which 
is impure. The denizens of the Preraka kaij^a are omni¬ 
scient, omnipotent and free from misery and pain whereas 
those of the Bhoktrkaijda are not omniscient in all respects 
and have a trace of misery amidst them. The inhabitants 





-SAflGRAHA] 


57 


of the Bhogya kanida on the other hand are men of little 
knowledge assailed by misery and pain. The impure 
tattvas are twenty four, partially pure are seven and absol¬ 
utely pure are five thus making up a totality of thirtysix 
tattvas. 

Having thus defined Maya the author next takes into 
consideration the fifth pa£a by name * karma ’. 

[ 31 ] 

DharmadharmaUnakam karma tacca trividham arthatah | 

Jatyayur bhogadam yena nami&ram pacyate kvacit || 

—ViSvasarottara. 

‘ Karma is in the nature of dharma and adharma and the fruits 
thereof are threefold, viz., birth, life and experience (of pleasure and 
pain) none of which fructifies in isolation. ’ 

Patanjali says in his Yogasutra — 

‘ Sati miile tadvipako jatyayurbhogah | 

Dharma and adharma lead to the threefold fruits, viz., 
birth in different stations of life like divine, mortal etc., 
longevity or otherwise of life, experience of pleasure and 
pain. « The fruits are of various grades superior, midiocre 
and inferior in respect of birth, beauty, valour, intelligence 
prosperity and misery [Afatan^a^flWia-Dharmadharmanirijaya 

pat ala-verses 6-8]. 

The species of creation vary from place to place, from 
time to time, each soul having a distinct type of body, 
faculty of sense and experience of things. These are 
8 
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traceable' to the difference in the quality of dharma and 
adharma that pertains to the soul. Destruction in the : 
nature of effect " Cannot be explained otherwise than by a 
destruction" in the cause. The countless species of creation 
and their varieties are obvious to everyone. Similarly we 
find a variety in the faculty of sense perception of living 
creatures, to wit, the peculiar tongue of the elephant, the 
audiovisual sense of serpents, the power of vision of the owl 
at night etc. The cataka birds and peacocks yearn for 
rain drops, the bees for the pollen of flowers etc. 


The classification of karma is given in the following 
sutras of Mrgendra. 


[ 32 ] 





II V* II 


Karma vyaparajanyatvadadf $ tam suk$mabhavaiah | 

Janakam dharakam bhogyamadhyalmaditrisadhanam || 

—Mfgendra 8-3. 


* Karma being the fruit of action is subtle and hence called adnta 
(not seen) j it is the cause, sustainer, object of experience and one for 
which things relating to the soul etc. are the means.’ 

That which is done is called karma and by extension of 
meaning it may also refer to its fruit and even the means of 
action The fruit of action that follows the completion of 
an action being subtle is not seen and hence called adr§fam. 
It is beyond the ken of ordinary perception. 

As Matahgagama puts it ‘karma’ is of two kinds. (1) 
process of action until it is completed and hence what is 
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perceptible (drstam) and (2) what follows on the comple¬ 
tion of karma, that which is imperceptible (adrstam)— 
Vidyatattvapatala (61,62). 

* Janakam ’—Karma serves as the cause of the assemblage 
of the appropriate body, senses and things of experience. 

* Dharakam’ —It is the sustainer in the sense that it is 
karma that determines the duration of the body, sense etc. 
in relation to a soul. 

c Bhogyam ’ It is * bhogya ’ in relation to its fruit. 

c Adhyatma’ 'It pertains to the soul. The three sadh- 
anas (means) that pertain to the soul are (1) intellect or 
mati (2) speech or vak and (3) physical activity or kaya- 
kriya; or in other words, thought, word and deed. The 
triple dharmic act would therefore consist in things like 
meditation on God, chanting His. names, salutation etc. 
Evil thoughts like coveting another man’s property, 
talking ill of others, doing evil to others would respectively 
constitute the threefold adharma as set forth in the 
Acintyagama. 

Adhyatmadi trisadhanam referred to in the sutra is inter¬ 
preted in a different way by Suprabhedagama. They are 
[1] * adhyatmam, ’ that which pertains to the soul like 
pleasure and pain, the result of exhilaration or anxiety 
dependent on karma. [2] c adhibhutam’, that which 
pertains to external things like pleasure in the company of 
woman and pain or fear when confronted by a lion or 
tiger. [ 3 ] * adhidaivatam, ’ that which is caused by divine 
intervention beyond the power of man, like the good or 
bad results that arise from excessive rain or drought. 
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‘ Adhyatmam * includes both physical and mental reaction 
whether pleasant or painful like joys and sorrows brought 
about by environment. 


[ 33 & 34 ] 

*s •s 

/ II ^ ii 

wm ^ ^ ^ n ii 

Tat satyanrtayonitvad dharmadharmasvarupakam \ 

Svape vipakamabhyeti tat sr§fau upayujyate || 

Mayayam vartate cante nabhuktam kqayam eti ca || 

— Mfgendra 8-4« 

«That karma grounded in truth and untruth assumes the 
nature of dharma and adharma. At the time of eternal rest that 
karma becomes ripe and serves (as a seed) at the time of subsequent 
creation. It exerts over maya. It does not get effaced unless it be by 
bhoga or experience. ’ 

The karma rooted in truth is dharma and in untruth 
is adharma. Such a karma at the end of one cycle of ages, 
the period of dissolution, undergoes transformation and is 
like a ripe fruit. The same karma serves as the seed of 
further creation at the beginning of the next cycle. It 
exerts its influence on all the tattvas from the subtle kala to 
the gross earth. At the time of samhara, karma settles 
down in Maya. Siddhantasaravali and Sivadharma deal with 
these aspects of karma and dharma and adharma. Paufkara 
agama also adverts to the fact that ‘ karma 5 is not exhausted 
by acts : * Na abhuktam ksiyate karma kalpakoti^atairapi.’ 

Expiation and experience of the fruits of action may reduce 
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the power of karma. Diksa and true knowledge would 
tend to the destruction of karma. 

Thus the author concludes his exposition with agamic 
texts the fivefold bonds of man, viz., anava mala, tirodhana, 
mahamaya, maya and karma. 

After explaining the nature of pad as in the foregoing 
fourteen verses, the author now proceeds to explain the 
nature of soul. 

[ 35 ] 

to \ 

fNN* II vt ll 

Athatma’vimalo baddhah punarmuktaS ca dikfaj/a | 

Vijheyah sa tridhavasthah kevalah sakalo’malah || 

—Svayambhuva. 

‘The soul has three states, the extremely impure, the bound and 
the released, the last one by means of rites; they are respectively called 
‘kevala,’ ‘sakala’ and ‘amala’. 

The extremely impure soul is called ‘kevala’. The 
bound soul is one that is attached to action and is bound by 
‘kalas,’ the mundane evolutes and hence called ‘sakala’. 
When such a bound soul is released from the shackles of 
action the soul is said to be in the pure state and as such 
called ‘amala’. 

The Suprabhedagama adverting to this threefold 
classification of souls says that the ‘pure’ soul may as well 
be described as iSiva. 

The first state ‘kevala’ is now described. 
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[36 ] 

s^cWT^P? dteft II ^ II 

Acetano vibhur nityo gunahino 9 kriyo 9 prabhuh | 

Vyaghatabhagahaktaica Sodhyo bodhyo 9 kalah pahuh || 

—Svayambhuva (?) 

c The soul is one which is not (pure) Consciousness, pervasive and 
eternal; void of attributes (kalas), potency of action (kriya^akti) and 
overlordship concealed, dormant, impure and possessing inchoate 
potency and not yet overwhelmed by kalas*. 

The term acetana is to be taken only in the sense of 
denial of pure consciousness because it is contaminated and 
impeded by malas. It is not to be taken to mean as ‘lacking 
in consciousness’ as in the case of a piece of stone. That it 
is conscious cannot be denied, because . it is evident in the 
state of experience. What is rendered manifest in the state 
of experience must have a prior existence since nothing 
which had no prior existence can manifest itself. It is only 
that aspect of consciousness that is rendered manifest at the 
time of experience (bhoga) which is shrouded by mala and 
n ot the other aspect of consciousness which is the very 
nature (svabhava) of the soul because it is eternal, pervasive 
and self luminous. This is made clear in the great commen¬ 
tary on Tattvasangraha called Tattvasangrahabrhaffika. 

It may be asked, if self-luminosity is the nature of soul, 
why i s lt not S ° CVen in t ^ ie ^ rst state • * n re Pty it i s sa i £ i 
that though the inherent nature is ever present, the absence 
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of external factors renders the soul passive as in the state of 
deep sleep when it simply exists though practically non¬ 
existent. When the cognitive and creative faculties are fully 
active the soul understands everything arid the inh erent 
omniscience is rendered manifest. If an individual’s know¬ 
ledge of things is circumscribed it does not on that account 
detract from the greatness of the selfluminous soul in the 
same way as the eye does not lose its importance simply 
because it is not effective in the perception of things in pitch 
darkness. 

Vibhu: ‘Pervasive'.' Its pervasiveness is evident from 
the fact that consciousness is manifested in whatever action 
that is performed and whatever means that are employed, 
the action and the means being so to say indicators of the 
existence of consciousness. 

Nitya : It is eternal in the sense that it has no origin 
even though it may pass though different states of definite 
duration. 

Gunahinafy : It is divested of attributes in the sense that 
it is not associated with the tattvas like kala. 

akriyaty: Action being associated with inert object, the 
soul, with its kriyaiSakti impeded is described as being 
‘actionless* in this state. 

aprabhuh : Being circumscribed by ‘malas’ the soul is 
not master of its own destiny. 

Vyaghatabhak: Not being brought under the benign 
influence of $iva£akti, the soul is more or less concealed. 
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adaktah: ■ The soul is incapable of utilising the senses 
and as such is described as being impotent. 

dodhyas: Even in this state the soul needs to be freed 
from the ‘malas 9 by &iva. 

bodhyal} : The soul is to be made aware of its inherent 
potency that remains shrouded by ‘malas 9 . 

akalah : The soul is not assailed by kalas. 

paduh : It is bound by pa3a. 

The characteristics of ‘pervasiveness 9 and ‘eternality 9 
referred to here as pertaining to the soul in the ‘kevala* state 
are really applicable in the ‘mukta 9 (released) state. Similarly 
the epithets ‘needful of purification and instruction 9 are 
applicable to the ‘sakala 9 state also. 

Suprabhedagama refers to the ‘kevala 9 state of soul in the 
verse— 

Amurtah sa paduh nityah nirgunah niijkriyah aprabhuh \ 
mayodaragatah vyapi bhogopayeQ va&aktitah || 

Sa kevalastvitiproktah svapavan malabandhandt || 

‘The formless soul is eternal, void of attributes and 
activity, dependent, and under the influence of may a and 
its evolutes, pervasive and lacking in the potency of experi¬ 
ence (of pleasure and pain). Being bound by ‘mala it is 
in a state of sleep as it were 9 . 

When the very existence of mala is denied, like the 
proverbial hare’s horn, how can the soul in the ‘kevala 9 
state be described as being under the influence of mala ? 
The answer is furnished in the following verse. 



1 
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[ 37 ] 

qstsfer \. 

it q% ?T cl#rft mfifcl ftqfcr: || V® || 

yadyaduddhir na pumso'sli saktir bhoge$u kim krta | 

Suddhe puihsi na tad bhogo jaghatiti vipadcitafy || 

“Ye wise men ! If there were to be no impurity (mala) attached to 
the soul, by what means then is attachment to object generated ? If 
the soul were to be pure, the experience ,(of pleasure or pain) on the 
part of the soul cannot be rationally explained.” 

If there is no mala attached to the soul how is one to 
explain attachment to worldly objects which are in the 
nature of things ephemeral, impure and productive of pain. 
Attachment of any sort to things impure is inexplicable in 
one that is pure and free from any taint. It may be con¬ 
tended by some that it can well be explained by ‘raga 5 in' 
men and there is no need to assume an extraneous category 
‘mala’: true, but raga, unless it is aided by mala, is not capa¬ 
ble of giving rise to attachment. ‘Raga’ and ‘mala 5 to¬ 
gether constitute the cause for attachment and the conse¬ 
quent pleasure and pain and not ‘raga 5 alone. It may still 
be urged that ‘frequency of experience 5 (bhoga abhyasa) 
can as well explain attachment etc. and that ‘mala 5 need 
not be assumed, for it is well explained in Manusmyti. 

‘Never is desire quenched by more and more experience 
of the desired things, in the same way as the sacrificial fire 
which rages with greater vigour when more and more obla¬ 
tion is poured into it 5 —Manu. II. 94. 

9 
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Bhoga is a manifestation of the power of consciousness 
in the soul by means of the senses. It is not logical for the 
soul that is pure to have attachment and the consequential 
experience of an impure kind flowing from it, lest by the 
same argument, I^vara, the pure must have attachment. 
Hence to account satisfactorily for the soul’s mundane 
experience of pleasure and pain it becomes inescapable to 
assume the beginningless coexistence of the soul and mala. 
A further question is posed. 

The question of admitting several states for the soul on 
account of the delimiting factors of the conscious nature of 
the soul would arise only after the very conscious nature of 
the soul is established. The author therefore proceeds to 
answer him who questions the very caitanya character of the 
soul in the following three sutras. 

[ 38 ] 

mt i II 

Caitanyam drkkriyarupam tadastyatmani sarvada | 

Sarvatadcayato muktau druyate sarvatomukham || 

— Mfgendra 


[ 39 ] 

rlfW5 Safari I 


Sadapyabhasamanatvat tanniruddham pratiyate \ 
Vadyo’navrtavtryasya srota eva'vimok$anat || 


— Mrgendra 
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[ 40 ] 

fsRi l 

WP\ #^nfq || «o || 

Vina sambhavafityaha vidyadarhitagocarah | 

Ragena rafijitasyapi buddhyadikaranairyutah || 

‘The conscious (soul) is ever possessed of the jnana and kriya; it 
is all pervasive as it is evident at the time of release.’ 

‘Yet it does not seem to shine in its full glory and so it must be 
assumed that it is obstructed (by mala). It is under the spell of 
(Maya). On its release, its concealment being extinct, it continues as 
a pure stream.’ 

‘It is said attachment (arises of its own accord) without any aid; 
but in fact the experience is guided by Vidya (knowledge) tattva and 
aided by raga, buddbi and other means.’ 

What fall within the ambit of experience are twofold, 
one is immediate and another mediate. Pleasure (sukha), 
pain (duhkha) and incorrect perception (moha) are imme¬ 
diate ; sound, form, taste, odour and touch constitute 
mediate experience. So we find that Vidya tattva aids the 
soul in the understanding of things. It is thus said in 
Mrgendra (10-10). 

‘By that potency of knowledge (jnanaSakti) which is 
the illuminer of all things, the soul understands them. 

What is in fact ‘duhkha’ and ‘moha’ are experienced as 
pleasurable because they are governed by ‘raga’ tattva. So 
it is ‘raga’ that is responsible for the creation of attachment 
to things in the mind of man as stated in Tattvasahgraha by 
Sadyojyoti. Besides buddhi and raga the five subtle ele- 
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ments serve as the locus for' man’s varied experience ; Time 
provides the temporal setting and Niyati (Order) gives it a 
sequential order for such experience. As Tattvasangraha puts 
it, ‘The means (karanas) being of limited pervasiveness help 
in the activities of man. 

The objects of experience are indicated in the following 
sutra. 

[ 41 ] 

CT5T %cTFl II H 

Maya djavanipary ante tattvabhutatmavartmani | 

Bhunkte tatra sthitan bhogan bhogaikarasikah puman || 

‘The man who finds delight in the experience of objects of experi¬ 
ence indulges in them in the Universe of tattvas from maya down to 
earth.’ 

The word ‘Mayadi’ however excludes Maya and means 
in the present context ‘kala’ etc. because ‘bhoga’ is possible 
only in ‘bhuvana’ which is absent in ‘Maya; Tattva means 
the bhuvanas associated with tattva. Bhuta means the 
various bodies that furnish the means for bhoga in the 
bhuvanas of kala down to earth. Atma represents the eight 
bhavas and four pratyayas like dharma and siddhi respectively. 
The realm of activity for the soul thus consists in the tattvas, 
the bodies and attributes. A man is made to experience 
certain things, though unwilling sometimes, by the will of 
God in accordance with his deeds good or bad. Insatiab e 
is the desire of man to experience things. There is no point 
of return for any one since we find men hankering after even 
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unworthy things. Raga is ever active at the time of bhoga. 
Vidya is the means of fruition of bhoga. Tattvasahgraha 
observes, ‘In accordance with one’s karma the soul is active 
in the several bhuvanas.’ 


What is bhoga ? Whence happens bhoga ? The answer 
to these is furnished in the following sutra. 

[ 42 ] 

ttf II II 

Bhogo'sya vedatia pumsah sukhaduhkhadilakqanah | 

Tam samarthitacaitanyah puman abhyeti karmatah \\ 

The experience of man is called ‘vedana 5 which is in the nature of 
pleasure, pain etc., and the man who is rendered fit for such experience 
(by kala etc.,) has the experience as detemined by ‘karma 5 . 

‘Vedana’ is another name for ‘bhoga’ ‘samvitti’ and 
‘anubhava.’ It may be in the nature of pleasure, pain or 
moha. Karma is the basis of all experience. It also deter¬ 
mines the body or the absence of it in relation to a soul. 
This is explained in the following sutra. 

[43 ] 

i ^ l 

KarmataS ca ianrdni vi§ayah karanani ca \ 

Bhogasaihsiddhaye bhoktur bhavanti na bhavanti ca 1! 

‘Bodies, objects and means of experience owe their nature to 
karma; for the purpose of fruition of ‘bhoga 5 either they are associated 
with the soul or not.* 
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Bodies are gross matter, objects are sound etc. and 
means are intellect etc. These are ordained for a man 
for the purpose of his experience in accordance with 
his karma. If the karma is extinct bodies etc. cease to exist 
for him. Food, birth of a son etc. cause pleasure and their 
absence pain. A garland of rose or smearing of sandal paste 
causes distortion of true knowledge. It may be truly said 
that karma is the causal factor of body etc, and vice versa 
in the same way as the proverbial seed and the banyan tree 
are. They are the eternal and inseparable pair. As Sarva- 
jftanottara puts it, * Karmana tu ^arlrani bhavat karmadayo 
bhavet.’ 

The state of the soul that moves away from iSiva and 
moves closer to worldly things is described in the following 
sutra. 


[ 44 ] 

qrfcT ^ II ## II 

Evafh mdydhjanastho’nuh nijadoqatiraskrtah |- 
Tati tanmayatam te§u mayabhoge§u ran jit ah || 


‘ The atom like (finite) soul steeped in black maya, thrown down 
by the coexistent ‘mala’, coloured (by one’s actions and objects) identi¬ 
fies itself with its experience of maya. 


The soul is induced to act by kala with the help of 
buddbi etc. and gets itself involved in the evolutes of maya 
black like collyrium. The soul that is pure and radiant in 
sociation with maya is robbed of them both, in the same 

e the crystal that appears to be red in association with 
way as ' 
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the red ‘japa ’ flower which is external to it. Being over¬ 
whelmed by ‘aijava’ its look is directed downwards to the 
things earthly and not upwards to Siva. The soul becomes 
coloured by the objects around, the action performed and 
the experience of fruits thereof and gradually loses itself in 
‘maya’. It now leaps in joy and now depressed by sorrow 
according to the favourable or unfavourable disposition, the 
smile or the frown of may a. 

The soul in the ‘kevala’ state is called by . certain 
suggestive names as indicated in the following sutra. 

[ 45 ] 

^ =q | 

%% ^5: §q: II II 

Saihsari vi$ayi bhokta k$etri kfetrajrla eva ca \ 

Sarin ceti bandhatma sakalah socyate budhaih || 

* The bound soul is called by the learned by different names viz. 
samsari, vigayi, bhokta, kgetri, kgetrajnafc, iariri and sakala.’ 

Samsari One who takes a body abandons it after the allotted 
period and takes another and so on in succession. 

Viqayi One having objects of experience. 

Bhokta One with multifarious experience. 

K$etri One having a locus wherein one’s individual 
potency of action and knowledge is manifested. 

K§etrajnah One who is aware of the multiple pa£a that 
is the object of experience. 

$ann .One who is endowed with a body, the seat of 
experience. 
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Sakala One who is associated with kalas. 

Here ends the section dealing with the * Sakala ’ type 
of soul. 

The author next proceeds to describe the nature of soul 
in his Buddha vastha and as a prelude to it explains what is 
meant by Saktipata. 


[ 46 ] 

S^frE %cr; || || 

-N ^ 

Tamdhiaktyadhikarasya nivrttestatparicyutau | 

Vyanakti drkkriyananlyam jagadbandhuranoh tfivah || 

* With the exit of the suppressing power of mala and tirodhana 
(concealing) Sakti of the Lord, & iva, the kinsman of the Universe 
reveals to the soul its eternal potency of knowledge and action/ 

With the waning off of the potency of ‘ mala ’ and the 
concealing power of God, the cause of the soul’s suppression 
is eliminated and the soul is enabled to perceive the soul by 
itself in its true state (kaivalya). Siva like a blood relation 
is intent on uplifting everyone in the Universe and helps the 
soul regain its eternal jnana^akti and kriya&akti, hitherto 
clouded by mala, in their full glory, the moment mala 
becomes ripe (malaparipaka) to fall off. In other words 
with the removal of the last vestige of karma and the 
ripeness of mala brought about, the power of Grace (anugra- 
hika 3akti) of God falls on the soul (Saktinipata). The 
Pau§karagama calls this 4akti of Siva * unmilani ’ or reveal¬ 
ing power. 
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* KarmanaSan malasyapi vipake sahakarini | 

Patatyunmilarii Saktih tadanugraharupini || 

The indicators of the advent of this power are given in 
the following sutras. 

[ 47 & 48 ] • 

cfoi 11 VJV9 || 

^IW% II II 

Te§am $aririnam iaktih patatyavinivrttaye \ 

Tenant tallingamautsukyam muktau dve§o bhavasthitau \\ 

BhaktiS ca tfivabhaktefu iraddha tacchasake vidhau \\ 

c The indicators (lingam) of the advent of Grace, that has 
happened irrevocably among those souls endowed with body, are yearn¬ 
ing for release, aversion to mundane existence, devotion towards the 
devotees of Siva and faith in those texts (Sivagamas) that lay down 
the rules of observance . 5 

Reference is made to the embodied souls, since indica¬ 
tors are not perceptible in the bare souls. The term 
* tacchasaka’ means the texts, the ordainer of which is Siva, 
namely Sivagamas. 

The effect of the Saktipata is explained in the following 
four sutras of Matangagama. 

[ 49 ] 

II ^ II 

10 
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Tannipatacca tasyetthamajn asyapyabhila § inah | 

Buddhirutpadyate kasmad vivekenatmavarlina || 

—Matanga 

* On the advent of this grace, a person, even though he may not 
possess true knowledge of self, yet if earnest, may exercise his power of 
discrimination in relation to the soul, in which case, true knowledge 
does dawn on him without there being any reason (other than the 
advent of grace) in the aforesaid manner. ’ 

By ‘ajna’ is meant the soul in the ‘sakala’ state, who 
identifies the self with the non-self. The true knowledge 
arises when the person is capable of discriminating the 
‘prakrti’ which is ephemeral, impure, source of misery and 
distinct from the soul which is in the nature of self luminous 
consciousness subservient to God. 

What happens after the dawn of this discriminative 
knowledge is stated in the following sutra. 

[ 50 & 51 ] 

feWKTT I 

ii v n 

Srasrai gn# sngs n H? II 

Vivekino viraktasya jijnasa copajayate | 

Jijhasopetacaitanyam paSum samsarasagarat |[ 

Jighrk§aya yunaktyenam yuktam prerayati prabhuh || 

—Matanga 

c The desire to have true knowledge arises in a person who is free 
from attachment and possessed of discriminative faculty. With a view 
to uplift that conscious soul with an urge to possess true knowlege from 
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the ocean of mundane life, (Lord iJiva) unites him (with a sense of 
longing). The person thus united is directed (to an acarya) by God.’ 

The true knowledge is one concerning the relationship 
between God and soul which leads to the extinction of 
mundane existence. 

That I6vara is responsible for bringing about the 
meeting between a person and a preceptor is set forth in the 
succeeding sutras. 


[ 52 & 53 ] 

sfep: gqfcfa | 

^ii ii 

Prerane prerakah iriman dvayorapi sa mantraraf | 

Anugrahyasya vinaye tatha amgrahakasya ca || 

Karunye tvanayor yasmat tayoryogah sudurlabha{i || 

—Matanga 

‘ That Omniscient Overlord, the master of mantras, induces both 
(the yearning sou) and the preceptor) and secures in one, the recipient 
of grace, humility and in the other (the preceptor) the bestower of 
grace, compassion, for otherwise the union of the two is absolutely 
impossible.’ 

Sri man means one who is endowed with all aiharyas 
like Omniscienee, Omnipotence etc. It is only the humility 
on the part of the seeker of true knowledge reflected in his 
service at the feet of the preceptor etc., that can win the 
confidence and compassion of the latter. Thus $iva is the 
nexus between the two as none else can be, 


76 


[SATARATNA- 


Pau§karagama expounds this idea thus—‘An ardent 
yearning arises in the mind of the ripe person to detach 
himself quickly from the ocean of misery that is the world; 
desire to perceive the pair of lotus like feet of iSambhu 
springs in his mind ; ‘When shall I see the God of Gods ? 
When shall I be released from the bonds ? Who will show 
me $ambhu ? When these apprehensions about the samsara 
arise in the mind of a man I^vara at once extends his 
grace’. ( 4.39 to 41 ) 

An interesting discussion now ensues about ^aktinipata 
which means literally ‘ the fall of 3akti. ’ How can 4akti fall ? 
$akti being all pervasive cannot fall. Mobility and fall are 
possible only in regard to objects of limited dimension 
[eg. a mango may fall but not space]. Secondly 3akti being 
inherent and therfore inseparable from iSiva cannot fall on 
some one as fall implies separation from one and union with 
another. Moreover 3akti being eternal and pervasive, its 
association with soul would imply salvation for everyone 
for ever ! It cannot be contended that such a £akti confers 
the benefit discriminatingly on someone at some particular 
time. In that event, the credit for salvation of the soul goes 
to ‘time’ and even &va is of no consequence. So what exactly 
is meant by iSaktipata ? The answer is this. 

Words are used in different ways. A word may have 
to be interpreted literally in certain contexts and figurati¬ 
vely in some other contexts. Here the word pata (falling) 
is to be understood in a figurative sense. When we say that 
the eyes of a man ‘ fell ’ on his beloved, nobody means that 
the eyes flew from the face of the man and fell on his belo- 
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ved. All that the sentence conveys is that the lady was seen 
by the man implying the seer-seen relation. Likewise * the 
fall of Sakti* means figuratively nothing more than the 
relationship that subsists between the bestower of the Grace 
and the recipient of the Grace. This interpretation is clearly 
brought out in the Kiranagama, 

Siddhanta too explains—In the same way as the Sun 
deprived of its light when eclipsed by a swarm of clouds 
appears to have come into possession of light anew when the 
clouds disappear, so the soul deprived of its jnanaSakti 
when clouded by pa^as, appears to receive some £akti des¬ 
cending on it when the pa£as become ripe and get detached 
from the soul, while in fact the soul now merely appears 
in its true light. 

Following the discourse on the * descent of grace 5 the 
author now proceeds to describe the attainment of * pure 
state * of the soul which is a sequel to dlk§a. 

[ 54 ] 

spflfcr ftiswigsq i: II II 

Sa deiikam anuprapya dik§avicchinnabandhanah | 

Prayati fSivasdyujyam nirmalo nirupaplavah |( 

— Svayambhuva 

c The soul (that received the grace) approaches the preceptor, gets 
the bonds severed by the process of initiation, coalesces with {Siva and 
attains a state of purity and serenity*. 

The ripe soul is directed to a preceptor by the mere 
will of Siva and is freed from the triple bond. Varuna 
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paddhati testifies to the fact of dlksa being the means of 
freedom from bonds. In that state, as Cintyavisva observes, 
- ‘ the soul is raised aloft beyond the thirty six tattvas to 
a state that is free, from the taint of * malas 5 and ‘ kalas 5 of 
mundane existence. 5 The two epithets ‘ nirmala 5 and 
‘ nirupaplava 5 distinguish the ‘ amala 5 type of soul from 
the ‘ kevala 5 and ‘ sakala 5 types respectively. 

[ 55 ] 

^ II II 

S3 

Tattvdirebhirnibaddhatma sarvadharmaii ca safnyutah | 

Nanena iakyate moktum varjya dikqam tfivdimikam || 

— Sarvajnanottara. 

‘The soul lhat is bound by the various tattvas (kala, niyati etc.) 
and associated with all their attendant features will not be able to get 
release except by the rites associated with 3iva. 5 

Sarvajnanottaragama is cited to vindicate the stand of the 
Siddhantin which places the emphasis on dlksa more than 
on jhana as the means of moksa. 

Every soul is associated in varying degrees with the 
kalas, bhuvanas etc. From primordial times the soul is 
associated with karma, the karma which is coeval so to say 
with the eternal soul, its origin being unknown as in the 
case of the unending flow of a stream. For the soul to get 
redemption there is no sure means other than dik§a 
ordained by the preceptor. The commentator is emphatic 
in denying the ‘ Advaitin’s averment that jnana is the 
means par excellence of moksa. 
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Mukti according to the Siddhantin is conditioned solely 
by diksa as ordained by Siva in His infinite Grace. With¬ 
out Siva’s will there is no mukti for anyone. 

The Nidvasa agama rules out the possibility of any 
means other than diksa ushering in mukti—bath brings 
about external purity, chanting of mantras leads to the 
attainment of certain powers (siddhi), worship takes one 
nearer God, oblation is of no avail in reaching the final goal, 
meditation only brings the omnipresent God near, yoga 
helps in developing an integral personality, observance of 
Vratas keeps the body pure, whereas dik§a alone leads to 
release from bondage. 

Saurasamhita emphasises the same tenet viz. diksS is the 
means of the Summum bonum. 

The Skanda dismisses the observance of the codes 
prescribed for the followers of different akramas or the 
performance of karma as of little value in reaching the 
final goal. 

Jfidnatilaka rules out the capability of any of these—• 
gifts, penance, sacrifice, vows, rites, holy baths, pilgrimage 
etc. — in releasing the soul from the bonds. They may 
serve only as ancillaries to diksa which is the sole sovereign 
means of mukti. 

Just as a blind man cannot be cured of his blindness 
and made to see the light by a man who has mere know¬ 
ledge of curing the blindness, but only by recourse to the 
prescribed lines of treatment by an eye specialist involving 
successful practical activity, so also a man cannot be rid of 
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bonds and find himself in that pure unfettered state by a 
mere knowledge of truth but only by taking upon himself 
the purposeful performance of diksa with grace off>iva 
and guidance of Guru. 

. The Pau§akara and Satsahasrika. also underline the para- 
mountcy of dlkqa in revealing the soul in its true refulgence. 

Dik§aiva mocayetpad an tiivatvam ca dadatyanoli \ 

—Pau§kara 

Dikqaiva mokfada pufhsam cidabhioyaktikarini \ 

_$ats3hasrika 




^FnfcT Pk^I II II 


Karirhaktiranornitya vibhvi ca Idvaradaktivat \ 

Tamadchannataya arthe§u nabhati niranugraha \ \ 

_Mfgendra 10.3 

‘ The cognitive-conative potency of soul, like that of the Lord, is 
eternal and pervasive ; but it is not manifest while the soul is envelop 
ed in darkness (mala) due to its contact with mundane things, Grace 
fhe manif esting agency being then absent. ’ 

The attributes of soul are revealed while it is associated 
w ith bodies; while engrossed in -mundane things it is enve¬ 
loped as though by a sheath of darkness which can be 
annulled only by the ‘ Grace of Lord ’. 

Ratnatraya says ‘when the bonds are dissolved and the 
5^ava mala is extinct, the all illuminating and inherent 
tency of soul is fully revealed on a par with Siva’s.’ 
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The potency of the soul being all pervasive does not 
necessarily mean that the soul is endowed with omniscience 
on a par with $iva. This is elucidated by the following 
sutra. 


[ 57 ] 

fog: SR 


ST: sfoSt 



Vibhuh san jfianarupopi pradeie veitiyena tat | 

Kificijjftas tena sah prokto vyavadhan&nidariandt || 

—Parakhya. 


Though the soul is of the form of consciousness and all pervasive, 
yet for the reason that such consciousness is limited by the manifesting 
agency (kala etc.,) it is called * one of limited knowledge,’ the reason 
for such characterisation being, the absence of knowledge in the 
absence of the manifesting agency (kala etc.)’ 

The soul gets a peep into the knowledge of things (kih- 
cijjnatva) only when provided with the manifesting (vyah- 
jaka) elements like the body, senses etc. DIk§a also being 
only one such manifesting agency (vyanjaka), what guar¬ 
antee is there that the soul will come into possession of 
plenitude of knowledge (sarvajnatva) ? The reply is that 
there are vyanjakas and vyahjakas. Light is shed by the 
glowworm as well as by the Sun. Both are sources of light 
in their own way. But the Sun is a unique source. So is 
Dik§a, a vyaftjaka, a class by itself. 

If so what is the use of dik§a ? The answer is given by 
.means of a homely illustration. 

11 
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^m> mz> ^ sqtaferft* w n v n 

*\ *\ *\ 

Svalpepi vyaYijake svalpam mahan mahati tat sthitam \ 

Yadrk tadrk bhavet tasyapradipas timireyalha || 

‘If the manifester is small, a small element of consciousness is 
manifested ; if big, greater the consciousness. In darkness the illumi¬ 
nation is less or great depending upon the lesser or greater power of 
the lamp.’ 

The degree of mala-ridden consciousness is less if the 
m anif esting agency is less and great if it is great. The 
ill umin ation in a dark room is dependent upon the candle 
power of the lamp. The man who is caught in the meshes 
of worldly life is bound so much by { mala ’ that the true 
nature of consciousness is bedimmed. If he draws away 
from the worldly bonds (kala etc., the tiny manifester) and 
is absorbed in ‘ diksa ’ (the great manifester) he is more akin 
to his true self (consciousness). This diksa paves the way to 
omniscience. 

What is it that is responsible for the full bloom or par¬ 
tial manifestation of consciousness in a man ? The author 
answers and illustrates. 

C 59 ] 

H ^ ^ | 

Sa cetanati smrto jivo yada iaktya tuyujyate | 

Anyatha tii$kalo hyatma viqasuplyeva lakfyate | 

—NiSvasagama, 
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‘The soul is said to be conscious when associated with its potency, 
otherwise it is described as being bereft of consciousness in a manner 
like one who is unconscious due to the effect of poison.* 

This is the view of the authorities on Agama. The soul 
remains the same both in the normal state and in the state 
when one is under the spell of poison, but the difference in 
the nature of consciousness in these two states is quite 
obvious. In the latter state the consciousness is not absent 
but only dormant. Such is the difference between the.world- 
oriented and God-oriented man, the maya ridden man and 
diksa blessed soul. It is the presence or absence of the 
manifesting agency that makes all the difference between 
the two. 

The manner in which the ripe soul gets enlightenment 
about its true nature is illustrated in the following sutra. 

[ 60 ] 

Gurur yathagratah ii§yan suptan dan^ena bodhayet l 
Sivo’pi mohanidrayam suptaftcchaktya prabodhayet \\ 

—Kiraijagama, 

* In the same way as a teacher awakens the dozing disciple by 
his cane, so Siva awakens the soul who is in a state of slumber as it 
were due to wrong, apprehensions (moha) by means of his < jhanaSakti. > 

The two syllables in the word c guru 5 is supposed to 
stand for one who dispels (ru) the darkness (gu) of 
ignorance.’ • 
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The teacher, according to the author, does not bran¬ 
dish his cane against every one that is asleep in the class but 
only against those who are capable of benefiting by the 
instruction and let the others enjoy uninterrupted bliss of 
slumber! 3iva, the Supreme, likewise awakens the soul 
steeped in the ‘ mala * and therefore incapable by itself to 
exert and rise to a higher level, by employing His * jyestha 
3akti. 

How the soul is rejuvenated is explained by citing an 
analogy. 

[ 61 ] 

HWWlftd *&cNI W II 

Tatha bhe$ajasamarthyadakaktanam balam param \ 

Tena tacchaktiyogena samarthyamamitam bhavet || 

c In the same way the debilitated person regains the vitality by the 
power of medicine, so the soul gains immense power when diva’s Sakti 
is brought to bear on the soul. * 

Siva’s Sakti is variously described by the author and 
what was called jyesthaSakti in the previous aphorism is 
described here as the beneficent e Raudri * 3akti. This £akti 
has the miraculous power of revealing the inherent immense 
potency of the soul, the sweep of which extends beyond the 
limits of time and space. The jnana and kriya 3akti of the 
soul that were dormant till now become manifest and 
rendered vibrant. 

By what is said above it is not to be understood that 
SivaSakti is capable of bringing about only ‘ mukti ’ and 
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has no use otherwise. That it is needed even for ‘ bhoga 
life here and now, is elucidated in the following sutras. 

[ 62 & 63 ] 

ntfNfq ^ ii vt n 

Hi II ^ II 

$ivatvadyujyate mok$e pa&ulvad. yujyate tanau \ 

Bhoge$vapi ca samarthyat karmano munisattama || 

Idvaradki?[hitatmasavasvatantro yatastu sah | 

— Parakhya. 

c t Revered sage ! With &ivahood on the ascendant in the soul, the 
&akti leads him to ‘ mok§a With the soulness remaining the domi¬ 
nant factor, the soul is associated with a body and according to the force 
of karma undergoes certain experiences (bhogas). The soul being ever 
guided by God is never an independent entity. ’ 

Only if a man is absolutely free, he can choose what he 
thinks to be good and reject what he does not feel inclined 
to accept. But the soul is ever under the surveillance of 
Siva and its powers are controlled by Him. With the in¬ 
duction of iSivahood, the bonds begin to fall off like a ripe 
fruit and the soulness tends to disappear. So long as 
soulness persists the soul remains in an embodied state. 
With the store of karma behind, the soul experiences plea¬ 
sure and pain, comes across good and evil and traverses 
the long and weary way of light and shade. 

Whether it is life here or hereafter, either of the two 
is conditioned by a certain causal factor. A certain force 
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is necessary to usher in either bhoga or moksa. Such an 
impelling influence is the cit-6akti of iSiva. 

[ 64 ] 

I 

qreri STFfra efrfq || ^ || 

Nityavyapakacicchaktinidhirapyarthasiddhaye | 

Paiavam iambhavam vapi balam anve$ti nanyatha || 

— Mfgendra. 

* The boundless store of cit 3akti that is eternal and pervasive con¬ 
tributes to the attainment of the twofold ends (bhoga and mok§a). The 
potentiality of the soul, whether it is to be oriented towards self or God, 
requires a certain propelling force. Otherwise the ends will not be 
gained. ’ 

Whether it is { bhoga ’, the end of mundane existence 
or ‘ moksa * the ultimate end of man, either requires a pro¬ 
pellent ; in the former, ‘ kala ’ etc., is activised, in the latter 
* diksa ’ is brought into play. Thus the soul is directed 
towards the one or the other. 

The nature of the jnana^akti that is at the root of both 
is explai ne fl in the succeeding sutra. 



[ 65 ] 

*\ 

sqm gRb«Tblld qq ii 


vt II 


Vidvasyanekarupasya jhanamekam givUtmakam | 
Vyapakam vimalam dantam bhuktimuktiti yena tat || 


—- Kalottara* 
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< That which is responsible for both * mukti * and * bhukti * for the 
various species of creatures in the entire Universe is that Supreme cons¬ 
ciousness that constitute the essence of Siva, the one (without a second) 
all pervasive, pure and equable entity.? 

This 3akti acts without likes or dislikes dispensing even 
handed justice to everyone according to his desert. 

Where is this 6akti and what is its function ? The 
answer follows. 

[ 66 & 67] 

srch ii vk n 

sIN: femtwmr n V 9 II 

Ekaiva vastutah &aivi ya Saktirnirmala para \ 

AvinSbhavirii Sambhoh iuceruqtiamiva prabhoh || 

Tayatma&ivayol} sandhih Sivabodhaparapara | 

— NiSvasa 

«That supreme and pure potency inhering in Siva is in reality 
only one. It is inseparable from Sambhu as heat is from fire. It is the 
connecting link between the soul and Siva. Yet Sivajnana has a two¬ 
fold aspect, the higher and the lower \ 

Sambhu (the source of everything that is good, pleasant 
and auspicious) is the bestower of favour and the soul the 
recipient of favour, &akti being the nexus between the two. 
Reference has been made earlier in sutra 3 to the higher and 
the lower aspects of Sivajnana. The relationship between 
giva and soul is one of benefactor and beneficiary, the besto¬ 
wer of grace and the recipient thereof. 
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Mrgendra further expatiates on the nature of this 
£akti. 

[ 68 ] 

^h^wiRt in55 n&rcgg ii v ii 

JVadhyak§am ridpi tallaingam na Sabdamapi fiankaram | 

Jnanamabhati vimalam sarvada sarvavastu§u || 

— Mfgendra 

‘This knowledge inherent in $iva is neither perceptual, nor inferen¬ 
tial nor verbal. It is unique and pure comprehending everything at 
all times.’ 

It is not perceptual like our own as iSiva has no sense 
organs ; it is not inferential since every inference is ground¬ 
ed on prior perception with senses; nor is it verbal since 
everything that is verbal is remote whereas diva’s jnana is 
immediate. It is for ever free from the least taint of impu¬ 
rity or limitation. It has everything brought under its 
ken. 

If it is argued that he has no organs, how then are the 
Agamic statements attributing five faces and fifteen eyes to 
Him to be explained ? Could we not attribute his occult 
powers of knowledge and action to these physical features 
of £iva proclaimed in the Agamas ? The answer is simple. 
The Almighty can exercise His powers of knowing and act¬ 
ing without any physical appurtenance. By the mere will he 
is capable of creating, sustaining and dissolving the entire 
universe. He presents himself in certain forms before the 
devotees just to help them in their endeavour to comprehend 
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Him, which they otherwise cannot do with their, infirm 
mind, a tiny instrument of very limited powers. Meditation 
and worship cannot be performed in the absence of an 
object endowed with form. 

It is truly said in Pauskaragama— 

‘The Agamas speak about His form which is intended 
only to serve as an object (of worship) for the devotee. In 
fact his hands and feet, eyes and head and all his limbs are 
everywhere (in the form of the Universe).’ 

The word * vimalam ’ in the sutra signifies that Siva- 
jnanam ’ is free from any restraining factor, does not stand, 
in need of any manifesting agency and does not share the 
character of * samsari-jnanam ’, the imperfect knowledge of 
man, which falls into certain categories like ‘ doubt, misap¬ 
prehension, indeterminateness etc. and stand in need of 
certain manifesting agencies like ‘kala.’ Being delimited by 
the power of ‘ mala ’ it is capable of yielding only partial 
and imperfect knowledge. The Kirana and Mrgendra 
agamas testify to the above facts. 

Anadimalamuktatvat sarvajno'sau tatah tfivah J 

• — Kiraga. 

Taccasya avrtiSiinyatvdt na vyarijakam apek$ate \ 

— Mrgendra. 

The sutra that follows adverts to the nature of * bond ’ 
and the means of release from that bond. 

[ 69 ] 

STOTrl SjficraR TOPJlPHt'Wra I 

to ii ii 

12 
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Asmat pravitatad bandhat parasarhsthanirodhakat \ 

Dik$aiva mocayatyurdhvam fiaivam dhama nayaiyapi || 

— Svayambhuva. 

‘Diksa alone releases the soul from the extensive bond that impedes 
the attainment of the supreme goal and leads the soul to the lofty 
abode of 5iva.’ 

The ‘ extensive bond 5 stands for the triple bond of 
* anava, karma and maya.’ 

The supreme goal is otherwise called * Kaivalyam ’. 
The words * diksa alone 5 is indicative of the fact that neither 
jnana advocated by the Advaitin nor * karma ’ expounded 
by the MImamsakas nor any other means exposited by the 
other schools of philosophy is of any avail. 

‘ The so called knowledge that is imparted in the 
Sastras deals with things culminating in Nada and as such 
constitutes ‘ padajnana .’ The knowledge that ‘I am Brahman’ 
is * padujHana based as it is on self-conceit (abhimana). 
What delivers the goods is only * Sivajnana ’ a knowledge 
about Siva, the taintless, omniscient, omnipresent, omni¬ 
potent, tranquil, soul of everything’, says Cintyagama. 

Svayambhuva also makes it clear in the following 
verse. 

Padajnanat na muktih syat Padujftanat tathaiva ca | 

Sarvatad ca yato muktih Paiijfidnena gamyate U 

The jnana, yoga etc. are only by-ways leading to the 
highway of dlk§a, says Parakhyagama. 

With devotion one has to perform the worship, offer obla¬ 
tions, observe the vows, smear his body with the holy ash, 
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practice yoga and resort to meditation. All these are subsi¬ 
diaries of diksa which alone leads one to a state that is well 
nigh equal to Siva and ensures Sivasayujyam. The soul 
passing through the four bhuvanas, Nivrtti etc., are called 
murti-kevali, yoga-kevali, jnana-kevall and Sakti-kevali. 

The souls that stop at the ‘ Nada tattva ’ are called 
Murtikevalis ’ and the rest are called ‘ Rudras.’ 


Nivrtti — Murtikevali 

Pratistha — Saktikevali 

Vidya — Yogakevali 

Santi — Jnanakevali 


Kamya 

Sannidhya 

Salokya 

Samipya 


The word ‘ kevala 5 is explained in Sarvajnanottara as 
the culmination of kalas. 


It must be the endeavour of preceptors and the disci¬ 
ples to direct their attention to 6akti-tattva transcending the 
may a tattva and vidyatattva. The Acarya must be in a 
position to distinguish ‘bhoga’ from * laya ’ that may be 
sought by an aspirant before proceeding to perform diksa, 
lest both the Acarya and the disciple should suffer in 
the hell. 

The exalted pure and serene Siva-tattva, the boundless 
and firm abode of mukti, knows no distinction of sex or 
station (a^rama) of life. This is supreme, beyond every¬ 
thing else, subtle and comprehensive whole. 


What is the significance of the two syllables in the 
word dik§a ? It is explained thus. 
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[ 70 & 71 ] 

sroti f^i ^rr I 

<?fi hth *n ht n ^ n 

HI 5l RbH T H T H>^lfcSJfr^ipT I 

c^ttR H HPJ &&& q#: || ^ II 

Anayoh dasane siddha dikfa kqapanaddnayoh \ 

Danam nama svasattaiva yd sd jndnakriyatmika || 

Sa daktis tasya samspardad vyaktibhuta sunirmala | 

Patyur danam tadevoktam na svayam vyajyate pad oh || 

Matanga. 


‘In this (Siddhanta) 4astra the word ‘dik§a ’ stands for k§apana 
meaning ‘destruction ’ and dana meaning * giving.’ 


«Gift ’ means nothing else than the very fact of cognitive cum 
creative potency (in the soul) which is inherently pure and now mani¬ 
fested by the mere ‘ touch ’ of Him. Since this does not manifest itself 
(but requires the grace of the Lord) it is called the ‘ gift of God.’ 

The word diksa contains two parts ‘ di- 5 and *-ksi, 
the former standing for ‘giving 5 and the latter ‘destruc¬ 
tion. 5 Destruction of pa&utva or soulness facilitates the 
ushering in of Sivatva or Godliness which is the gift of God 


o the ripe pure soul. 

The word ‘ giving 5 does not by any means imply, as it 
irdinarily does, less of the stock from which it is given. In 
„her words when it is said that SivaSakti is imparted it 
loes not imply that the stock or SivaSakti is impovenshed. 

The potency is always there in the soul. Nothing is 
aken away from Sivatva and given to the soul. What is 



-SAftGRAHA] 


93 


existent in a latent form in the soul is manifested by the 
power of the Merciful Lord who extends his grace and 
causes the full bloom of the power of the soul in the same 
manner as the Sun afar extends his hands (rays) and causes 
the bloom of the lotus. It is only this act of manifestation 
that is called ‘the giving’ of Siva^akti in a figurative 
manner. As a man of defective vision is enabled to regain 
his normal vision and see things in full light by the opthal- 
mic surgeon, so the man whose potency is stifled by the 
malas is enabled to see things in their proper perspective 
by getting the malas peeled off by the physician Siva. 

The Pau§kara agama says ‘ Never does a man attain 
mukti by his own skill; by no means other than the grace of 
Siva, the dispeller of everything that is evil, is such an 
attainment possible.’ 

Na mok§am yati puru§ah svasamarthyat kadacana | 

Muktva prasadam devasya £ivasyativaharinah || 

The new perspective that a man comes to possess, the 
metamorphosis in him after undergoing this Sivadik§ais 
explained in the following verse. 

[ 72 ] 

fRI II II 

Aiariram yadatmanam paiyati jftanacak§u§a \ 

Tada bhavati Santatma sarvato vigatasprhah || 

— Devyamatam. 

‘The moment he perceives with his illumined mental eye that ‘he* 
is other than the body (gross or subtle) then he becomes tranquil and 
free from all desires*. 
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The ‘ eye of knowledge ’ is none other than the 
consciousness illumined by the grace of God. In that state 
he is able to perceive in him the true self, unrelated to 
body of any kind gross or subtle, the embodiment 
of supreme self luminous Consciousness. Then he has no 
attachment or aversion to anything from the earth upto 
giva, any of those falling within the ambit of the thirty six 
categories of fsaiva Siddhanta. He is then in that pure 
tranquil state. 

There is no more birth for the soul that has been 
sanctified by dlksa. 


[ 73 ] 


I 

*\ 




qnt n ^ ll 

VO C 


Difcf analaplu?famolasjya jantoh svakyam balam vyaktim upaitiyogat | 
gaktya vibhoicumbitahrtpradeSo nanyena pumso vinivrttim eti || 

—- Matanga. 


< By association with 5iva-4akti the inherent potency (of knowledge 
and action) of the soul is manifested, its £ mala ’ having been burnt by 
the fire of ‘ dik§a ’. Once the heart of the soul comes into contact 
with the power of Grace of the Lord, the soul has no more rebirth by 
any bond. 


The * mala ’ is the cover which conceals the effulgence 
f s irit it JS naturally endowed with. The manifestation of 
° ^herent potency brought about by Divine grace is such 
ltS ^ t here is no longer any possibility of the spirit’s effulgence 
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being eclipsed again. * In the same way as copper that is 
transformed into shining gold by chemical process in 
the prescribed manner does not relapse into the state of 
copper, so the soul that is metamorphosed into a pure 
refulgent spirit by association with Divine grace brought 
about by the initiation of a preceptor is no longer subject to 
the veil of bonds’, says Svacchanda. 

There are certain systems of philosophy which speak 
about * mukti ’ of different sorts. In so far as they are only 
different stages within the scheme of the thirty six tattvas, 
they are to be distinguished from the state of absolute release 
beyond the tattvas and consequent beatitude brought about 
by iSiva^akti. 

Having explained the nature of release of the soul, from 
which there is no return, the author now proceeds to ex¬ 
plain rationally why there is no return. 

[ 74 ] 

31% witrH rn *TcT: I 

SRpqrf ** II 

Anena kramayogena param kevalatam gatah \ 

AnSdyaS uddhid unyatvat prapnoti na bhavantaram\\ 

— Svayambhuva. 

* The soul attaining as it does the pure state having been earlier 
associated in the order of sequence (with 3iva$akti etc.,) does not 
attain rebirth as it is now divested of the primordial atiavamala \ 

The soul is associated as a first step with Sivadakti 
•which results in the destruction of mala. The soul is then 
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associated with a preceptor and diksa and thus attains the 
goal of release from bondage. The pure state of kaivalya 
referred to here is of a higher order and is to be distinguish¬ 
ed from the kaivalya of the soul at the commencement of its 
journey in the world of samsara when it was associated with 
the primordial anava, not yet actively involved in the cycle 
of births and deaths. Now after diksa the soul has attained 
the envious state of Sivasayujya, where anava is completely 
extinct. In the early state the soul had anava as its second 
and hence the kaivalya was of a lower order; in the final 
state the soul is without a second and hence the kaivalya is 
of the highest order. 

The Ratirava explains the extinction of this mala by 
means of a simile. A heap of cotton thrown in fire and 
completely destroyed can never be brought back into 
existence. Similarly the soul that reaches the highest state 
after the purification by diksa never gets back to its original 
state of bondage, the impurity having been burnt by the 
fire of diksa. 

For the soul that is free there is no more discursive 
knowledge. This is stated hereunder. 

[ 75 ] 

Tasya jagre praliyante sarve bhavah su$uptavat | 

Paryaptam tasya vijnanam tripadam tena langKitam\\ 

—Ni£vasakarika. 
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* for the redeemed soul the ordinary mental functions vanish even 
in the wakeful state as though in the state of deep slumber ; there is a 
halt to this discursive knowledge ; he has crossed the three states.* 

For the redeemed soul there is no further use of discur¬ 
sive knowledge. The vikalpa jnana yields to JVirvikalpaka 
_ 

jnana. He has crossed the three states of adhikara, bhoga 
and laya. 

The ripe soul, says SarvajHanottaragama, holds under 
control the senses even in the wakeful state of everyday life 
and lives as though in the fourth (turya) state being possess¬ 
ed of universal knowledge. That state is called the Jlvan- 
mukta state. It is a state in which the soul is neither elated 
by anything good done to him nor is grieved by any harm 
done to him. His love towards every living creature is 
indeed universal. 


The redeemed soul is able to perceive Siva* 

[ 76 ] 

fm wRim rmfev 11 ^ n 

*\ c 

Sivarka-Sakli didhitya samarthikrtaciddria 

fiivam £ aktyddibhih sard ham pasyatyatma gatavrtih || 

— Niivasak&rika. 

* This soul with the light of power of Siva (the source of light) the 
Sun so to say, with the eye of integrated knowledge, being free from 
nescience, perceives Siva and his powers (of volition, cognition etc.)’ 

The soul that is free from the shroud of nescience is 
endowed with a new integrated vision whereby it is able to 
perceive in its entirety the nature of Siva together with 

His inherent integrated powers of volition, cognition etc. 

13 
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This is stated in Tattvasangraha (29) of Sadyojyoti— 

Padyati tfivam svadaktya dhyayali casati kivotthaya dr$tya. 

‘ The perception in entirety 5 would cover the percep¬ 
tion of the entire range of the sentient and insentient com¬ 
ponents of the Universe, fivefold activities of Siva like 
creation, sustenance etc., the bhoga and moksa, the result 
thereof and such other things. This supermental perception 
is to be distinguished from the perception of the ordinary 
individual who can perceive with his senses only the mun¬ 
dane things which fall under the category of pa6a. There 
can be no seer-seen relation between the redeemed soul and 
Siva, since both are in the nature of all pervasive Omnisci¬ 
ence. This is made clear in the Mokqakarikavrtti. 

Once Sivajnana is obtained there is no further need for 
knowledge of 3astras. This is explained by the following 
sutra by means of an illustration. 

[ 77 ] 

^TH^r qfejsfcni ^ n 

TJlkahastoyatha kadcid dravyamdlokya tam tyajet \ 

J% anew jneyam alokya pad cadjn anam parityajet 11 

—Svayambhuva. 

‘In the same manner as a man who after being able to perceive an 
object abandons the torch in his hand thereafter, so the soul being now 
able to perceive (Siva) the One to be known, abandons the means of 
knowing (Him through 6astras)\ 

A study of Agamas like Kamika is no longer necessary 
for the soul that has perceived the truth (Siva) directly. 
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When the immediate perception of 3iva is had, the 3astra 
which is but a means of mediate knowledge is of no avail. 

The state of soul in which it is merged in the nature of 
&va is explained hereunder. 

[78] 

cT^T || ^ || 

Yada manah pare tattve labdhalaksyam niliyate | 

Tada hyaS e^avijrianam Vinaiam upagacchati || 

— NiSvasa. 

* When the mind is steeped in the Supreme Siva, and the goal 
realised then all knowledge about the mundane world ceases to exist*. 

The truth about the supreme iSiva, free from all deli¬ 
miting adjuncts shall be the goal of any discerning man to be 
reached by a process of study and reflection. The goal once 
attained, the individual becomes one with iSiva, who is be¬ 
yond all tattvas. To the extent to which one is able to 
control his mind and direct it towards the Supreme goal an 
individual is taken nearer the goal. There are therefore 
different gradations of souls classified as uttama, madhyama 
adhama and adhamadhama. The uttama is the man of self- 
control, who is beyond the sway of the sattva, rajas and 
tamas ; the other three act under the impulse of the three 
gunas respectively. This is dealt with in some detail in 
Ni^vasagama. 

Who exactly is the mukta ? The answer is given in the 
following sutra. 
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[ 79 ] 

3 f^RT ^ m\£i I 

^tf^rr 5 tr fwn n ^ il 

Anakhye tu niralambe agrahye manavarjite \ 

Nistattve yojito mukta iti iastrasya ni&cayah || 

—NiSvasa. 

€ The soul that is conjoined with that Supreme that is not name- 
able, has no substratum, incomprehensible, not cognisable and beyond 
the pale of tattvas is called e mukta 5 as determined by iastras. 5 

The Supreme cannot be described as 3akta, udyukta or 
by any other name ; he cannot be contained in nada, bindu, 
vyoma, mantra etc. He cannot be comprehended by any of 
the senses or mind or even by intellect; He cannot be mea¬ 
sured in terms of any of the gunas; He is beyond all categories 
of existence. The state of soul being conjoined with the 
Supreme is called ‘ Sayujyam ’ says Suprabheda — 

Sive samyojitam rupam sayujyam iti kathyate. 

This is the finale of Agamas. This sayujyam, according 
to Cintyagama means only similarity and not identity with 
Siva. 

The Apavarga or mukti of a soul is not to be equated 
with the annihilation of it, nor does it mean identity with 
Siva, nor a mere destruction of the grip of nescience, nor 
again a mere elimination of gunas, nor mere state of being 
unaffected like a piece of stone. This is a positive state of 
self revelation, being aware of one’s immense potentialities, 
a state of full knowledge and immense bliss. 

Devlkalottara describes mukti as a state in which one is 
awakened after a long slumber so to say and is fully aware of 
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the reality, when the mind is tranquil and not swayed by the 
pairs of opposites and is not in need of any support what¬ 
soever. 

The state of mukta soul is further described thus. 


[ 80 ] 

feP* I 

gTht II II 

Bhavodbhavapadalito ni?kamparciriva sthitah \ 

Muktau vyaktaiivatvo'sau, krtakrlyo yatastatah || 

—Svayambhuva. 

‘ The soul to whom 3ivahood is revealed has nothing further to 
achieve having reached a stage beyond this world of mundane 
existence and therefore remains quiet like a still flame.’ 

The term ‘bhavodbhava padatitah’ is interpreted in more 
ways than one. The redeemed soul is beyond the cycle of 
births and deaths characteristic of samsara or is beyond the 
state of demigods like Ananta etc., who themselves evolve 
after having passed through the state of less evolved souls in 
the order of gradation sakala, pralayakala and vijnanakala. 
Or the phrase may be taken to mean one who is beyond the 
state of aparamoksa which comprehends six stages, Vidya, 
Aikm, Nada, Santi, Santyatlta and bhavodbhava according 
to $ivatattvanlasa. Further elaboration on this can be seen 
in Sadyojyotis tika. 

The following sutra states that there remains no nitya- 
karma to be performed by suc)i a soul. 
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[ 81 ] 

h*w>k! ^ ^ i 

%3q 5 i|fc$qoA| ?f || ^ ? || 

Naira puja namaskaro no japo dhyanam eva ca | 

Kevalam jneyamityuktam veditavyam na kihcana || 

—Devlkalottara. 

c In this state (of Jivanmukta) there is no need for worship or 
salutation, chanting or meditation; soul becomes the thing to be 
known, there being none else to be known. 5 

The redeemed soul finds no necessity to perform any of 
the karmas, obligatory or otherwise. The chapter on Acara 
in Devlkalottara says that no chanting or meditation, no 
offering or oblation or any of the agnikaryas is ordained 
for a jivanmukta. 

The fact that though the jivanmukta continues to 
experience an awareness of the worldly things, still on 
account of £>iva3akti exerting on him, he is the very 
embodiment of true knowledge is brought out in the follow¬ 
ing sutra. 

[ 82 ] 

w ^15: gsfoitsfa 1 

f11 ^ 11 

Tat ha vayuh sudighro’pi muktvakaiam na gacchati | 

Jrieye nik$iptacittastu vifayastho na muHcati || 

—Ni$vasakarika. 

4 In the same way as the wind, however swift it may blow, cannot 
run away from the region of Ether, so the soul whose mind is firmly 
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implanted in Siva (the One to be known) does not swerve away from 
Him although he may be amidst worldy things.’- 

Cognising as he does the Sivasvarupa, he enjoys the 
the elixir of knowledge about Him, says Sarvajnanottara. 

[ 83 ] 

f m\ fciTi feq i 

cT«TT % $ II II 

Indriyarthe yatha cittam nityam gacchati dehinam | 

Tatha caiva indriyatite tasya nairakrte pade || 

c In the same manner as the mind of embodied soul is always 
engaged in sense objects, so the mind of the redeemed soul is engaged 
in the supramental pure state/ 

By the mind of the redeemed soul we mean the cit 
£akti of the jivanmukta which ever and anon revolves round 
the pure state of consciousnenss. 

[ 84 ] 

TFwm m \\ ^ \\ 

S3 A 

K§Jrak§ayadyatha vatsah stanan matur nivartate | 

Ragakqayat tatha ptirhsaril tnanah iighram nivartate (f 

c Just like the calf which turns away from the udder of the cow 
when there is no longer any milk (to suck), so the mind of men turns 
away from (things of the world) when attachment to them is dried up/ 

The mind is unruffled when there is naught to be 
known except him. Anything about his body or belongings 
do not affect him. 
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[ 85 ] 

3 ^ 5T ii ii 

Godoham i§upatam va nayanonmilanamatrakam \ 

Sakrt parapadeyukto na punarbhavam apnuyat || 

c Once the soul enters into communion (with the Supreme) and 
reaches that exalted state (beyond all adhvas) which takes place in as 
short a time as the time taken for milking a cow or winking of eye 
there is no more attainment of rebirth.’ 

The exalted state is Sivapada which has no limitation of 
any kind, a state of communion from which there is no 
return. 

Attainment of givahood is not reaching something ex¬ 
ternal to a person like a mortal becoming a denizen of 
Indraloka. It is the awareness of givahood in oneself. But 
this is not to be confused with the identity of ‘ self ’ and 
* Brahman ’ of the Advaitins. It is not a question of the 
soul becoming giva-like. It is not exactly Sivahood i n i ts 

entirety that is attained but something analogous to it. 

[ 86 ] 

frTgfrT I 

cfcl cTC*T * 1 *^ ^ II ^ II 

Pa&ubhavadyadalitya patibhavena ti§thati | 

Tat tasya gamanom no mo sorvoge gamanam kutah || 

< \yjaen the soul transcends the soul-state and conies to stay in Siva- 
state that is called the soul’s attaining (£iva-state). For, how can there 
be any motion on the part of the all-pervading (soul) ?’ 
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Svayambhuva underlines the idea that there is no literal 
movement of the soul when it is said to attain Sivahood. 
There is no motion in the spatial sense. In the process of 
spiritual evolution of the soul, it reaches a state when the 
seed of samsara is burnt. The soul and Siva both being all 
pervasive the conception of motion does not arise. 

[ 87 ] 

II ** II 

tfivadhamarpitasyasya bhogabhoktur najatucit | 

Bhoktrtvam adhikariivam patikriyanuharita || 

—Svayambhuva. 

‘ To the soul to whom likeness of Siva is revealed in himself, the. 
enjoyer of bliss, there is really no effort directed towards enjoyment, no 
agency, no performance of deeds as ordained by God (to others)’. 

The characteristics of sakala, pralayakala and vijnana- 
kala are denied quite naturally in the case of the soul that 
is in the state of Sivahood. Being an enjoyer of experiences 
is the feature of a sakala type of soul. The soul at the time 
of pralaya is deemed to be an adhikarl with inchoate maya 
associated with him. Performance of deeds in accordance 
with the will of God is the feature of the sakala, pralayakala 
and vijnanakala types of souls. The soul that has attained 
similarity with Siva, now being free, no longer acts at the 
direction of another, not even God. As Sarvajiianottara 
puts it, the soul in the final exalted state is as eternal and 
pure as Siva and differs from Him only in the matter of 

creation which he cannot do- 
14 
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Sivavat saivatdh duddhah srstidharmavivarjitah .’ 

Is there no mala in that state ? There must be, argues 
Kiranagama. 


[ 88 ] 

cT^T ^ sfalfo’ TOT || ^ II 

Visasambandhirii dakiir yatha mantrair nirudhyate \ 

Tada na tadvi§am k§tnam evam pumso malakqayah U 

— Kiraija. 

* In the same way as the power of poison alone is held in check by 
mantras and the poison as such is not eradicated, so is mala not 
destroyed.’ 

When Garuda mantra is uttered it is only the power of 
poison to cause stupor or death that is held in check but the 
poison is still there. In the same manner, as a consequence 
of dlk§a the entity of anava mala in the ‘ pure soul ’ is not 
eradicated but only its efficacy in bringing about certain 
results rendered inoperative. 

The author initiates a discussion as to what happens to 
mala as a result of diksa. Three questions are posed and 
answered. 

1. Is the mala separated from the soul ? 

2. Is the mala destroyed ? 

3 . Is the mala concealed ? 

1 . It cannot be said that mala is separated from the 
soul as both mala and soul are related eternally. Separa- 
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tion implies prior union. Such a union between the two is 
incomprehensible as there can be no union between two 
which are all pervasive. Separation is caused between two 
limited entities by a third force. The soul and mala are 
not limited but omnipresent. Hence the first query is 
inadmissible. 

2. Mala that is there at all times together with the 
soul cannot be destroyed without destroying the soul with 
which it is inextricably associated by the relationship of 
inherence that subsists between a dharma (characteristic) 
and dharmi (thing characterised). Further, mala being 
associated with all souls, granting that one soul is redeemed, 
mala being one, all souls may have to be deemed as freed 
which is obviously not true. So the second query is also 
answered in the negative. 

3. Mala cannot be considered to be concealed when 
the soul is described as being free. Concealment implies 
later appearance. If mala is concealed in the redeemed 
(mukta) soul there is the prospect of the mala making its 
ugly appearance again in which case there is no sense in 
calling a soul at any stage * mukta ’ in the real sense. If 
the postulate is accepted then it may lead to the absurd 
usage * atyantamuktah samsarl’, a contradiction in terms. 

So it is none of these three. Just as the heat of fire can 
be made ineffective by mantras though the fire may still be 
there, so the potency for evil in mala can be contained, 
though the mala may still be there in the soul that is free. 
The £akti of mala alone is taken away and in this light it is 
said that mala is severed from the Soul, Though the mala is 








108 


[SATARATNA- 


one, its 3aktis are legion as there are countless souls. 
Though the 3aktis of the freed souls may be annihilated the 
myriad £aktis of the countless other souls are operative and 
such souls remain bound by the shackles of samsara. 

To the point raised that the destruction of a charact¬ 
eristic (dharma) entails the destruction of the thing so 
characterised, it is said that it is a false notion. Do we not 
see the characteristic of copper viz. the verdigris is removed 
and yet the copper remains in tact when it is purified by 
chemical process ? The ‘ malaksaya ’ in the soul in the free 
state is therefore similar to the ‘ kalikaksaya ’ in the copper, 
a mere change in the character of the soul that is now 
perceptible. 


[ 89 ] 

^ 3*9 #5tfelFjfST: I 
^ ii <<! > ii 

Anekabhavikam karma dagdham bljamivanubhih | 

Bhavi$yadapi samruddhamyenedam taddhi bhogatali || 

‘Just like a seed that is burnt (is ineffective for further growth) so 
is the karma acquired over a series of births destroyed by the mantras 
(dik$a) j the karma to follow is also destroyed by them; the karma 
that caused the body is destroyed only by the several experiences of the 

soul/ 

This sutra states how dik§a is potent in destroying the 
effectiveness of sancita and agami karmas only. The prara- 
bdha karma is to be wiped out only by one’s action and 

experience. 
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The prarabdha is of three kinds (1) iccha (2) aniccha 
and (3) pareccha. 

The first type is found in the evildoers, thieves etc. who 
wilfully do certain things bringing in its wake certain kinds 
of prarabdha karma. 

The second type is found in persons like the Epic hero 
Arjuna who though unwilling, being bound by karma, was 
dragged into war leading to killing of men as narrated in 
the Gita (18-60). 

The third type is found among those who, whether they 
like it or not, are forced to do certain things to oblige others 
and reap the fruit of karma leading to pleasure or pain. 
This is defined in PancadaSi (7.162). 

On the completion of diksa, the destroyer of the entire 
pa6a, the body must fall off. But we find the body s till 
clinging to the soul. This anomaly is explained in the 
succeeding sutra. 


[ 90] 

mm qsfw# m ^ \ 

cP-JI 5igf^ || 

Jatayam ghafani§pattauyatha cakram bhramatyapi | 
Purvasamskarasaihsiddham tatha vapuridam smrtarn || 

— Kiraga, 

‘‘In the same manner as even after a pot is created the potter’s 
wheel is whirling round, so does the body continue to exist (even after 
dlkga) due to the residuary force of the karma.” 
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The body continues to exist even after the performance 
of diksa which is done to wipe out the karma in the form 
of dharma and adharma. The explanation for the persistence 
of body even after diksa is explained as being due to the 
samskara left behind by karma on the analogy of the potter’s 
wheel which continues in motion even after the pot is made 
due to the residuary part of the momentum imparted to it 
by the potter. Suprabheda gives the other analogy of a con¬ 
tainer retaining the smell of asafoetida even after the 
material that was once there is no longer there. 

The Jivanmukta’s state after he throws off the mortal 
coil is described in the following sutra. 

[ 91 ] 

I 

cpsn wn ii \\ ii 

Bhagne ghafeyatha dipah sarvatah samprakaiaie \ 

Dehapate tatha catma bhati sarvada || 

— Devyamatam. 

« j n ^ sam e way as a lamp (inside a pot) sheds light all around 
when the pot is broken, so when the body falls off soul shines for ever 
and everywhere. 95 

Though the lamp has its own candle power of light it is 
not noticed so long as it is kept inside a pot. When the 
enclosing pot is destroyed the lamp is found to shine with 
all its power in full. Similarly so long as the soul is const¬ 
ricted in a body its real worth and glory is not seen. Once 
the constriction is removed then the soul shines in all its 
glory without any restriction temporal or spatial. 
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Thus the author Umapati fSivacarya has propounded the 
nature of soul with reference to Pati, Pa£u and PaSa in the 
light of Agamavakyas. This knowledge is to be imparted 
to the discerning pupil to be effective. How this wealth of 
metaphysical knowledge is to be carefully preserved and 
imparted to the God-inclined soul is stated in the Nifaasa-. 
karika. 

[ 92 ] 

m n m ii 

Prakafayasvedam jHanam madbhaktanam vardnane | 

Rak§amyam prayatnena taskarebhyo dhanamyatha || 

— NiSvasakarika. 

* O My lady,’ May this knowledge be propagated to my devotees ; 
this must be carefully preserved (from falling into the hands of un¬ 
worthy people) as one does wealth falling into the hands of thieves.’ 

This is in the form of an address by Siva to Devi. 

Knowledge here represents the 6astra, the means of 
knowing. This knowledge is to be imparted to the compas¬ 
sionate and the quiet, those who perform the enjoined 
rituals, those who are devoted to Guru and God, those who 
look upon the Guru as God, the Guru who has swum across 
the ocean of knowledge. The aspirant must prove his 
fidelity to the system which he seeks to follow with undivi¬ 
ded loyalty. Kalottara and Sarvajnanottara agamas emphasise 
this idea. 

Tasya deve para bhaktiryatha deve taihd gurau | 

Nanyaiastre yadasaktir jhanam tasminnu dapayet || 

— Kalottara. 
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Gurudevagnibhaktaya nityam bhaktiyutaya ca | 

Pradatavyam idam saslram netarebhyah pradapayel || 

— Sarvajnanottara. 

One should strive to preserve and propagate this 
esoteric knowledge obtained from the mouth of 3iva to the 
deserving and duly initiated pupils. 

Obeisance to Cidambare^vara and ^ivakamasundarl. 



ADDENDUM 


[ 40 a ] 

4I31I+I& 'TRrP 5 ^ 3rfioq | 

•\ 

^TPnfe' %?g% II «°-s? n 

PaSabhave pdrataniryam vaktavyam kinnibandhanam | 

Svdbhdvikam cenmukteSu muktaSabdo nivartate || 

c On what account is dependence of the soul to be explained in the 
absence of the postulate of bonds ? If it is contended that * depen¬ 
dence 9 is a characteristic of the soul, then the word c released 9 
cannot be applied to those (with bonds severed) who attain salvation \ 

[ 40 b ] 

cRT: II || 

Anadimalasambandhat kiftcijjno 9 nur mayoditafy | 

Anadimalamuktatvat sarvajno'sau tatah Sivafy || 

— Kira^a. 

* The soul has been declared by me as one having limited know¬ 
ledge on account of its 'association with beginningless bond (a$ava); 
since 3iva is ever free from that bond, He is declared Omniscient. 9 

[ 40 c ] 

3TT^t< 5} cf^T I 

^ WJcD II II 

15 
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[SATARATNA- 


Adimattvamyada siddham nimittam kalpyate tadd \ 

Idfgrupam smrtam tabhyam iuddhaiuddham yatharthatah || 

‘ If origin is to be posited for anything then a reason has to be 
presupposed to explain that. Hence it is declared by scriptures that the 
nature of the one (God) is pure and of the other (soul) impure in 
conformity with reality 


[ 40 d ] 

^ wtiih \ 

mi m ma * Ri«ik*wh ii ii 

Viiuddham sphatikam kasmat , kasmat tamram sakalikam | 

Tatha tatra nimittam tanno tatha na tfivatmanoh || 

€ Why is crystal pure and copper associated with verdigris ? In the 
same way as there is no specific cause for their difference (which is in 
their very nature) there is no specific cause for the difference between 
Siva and the soul.’ 


[ 40 e ] 


Prayoklryadi mahiprantam etad ai}oarthasadhakam | 
Pratyatmaniyatam bhogabhedato’pi avasiyate || 

— Parakhya. 

t 'j’he tattvas from kala to earth are but means serving the needs of 
souls; - that they are assigned to each soul according to a certain order 
is dete rmina ble from the difference in the nature of the latter’s indivi¬ 
dual experience.’ 





-SAftGRAHA] 
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[ 40 f ] 

foW3TTcftW^TO Wfjpl^MJI «°“3J II • 

Sarvato yugapadvrtteh anutpadad asarvagam \ 

Bhinnajatiyamapi ekaphalam dipamSuvastuvat || 

( Since the Mayatattvas do not function cumulatively in all the 
souls at the same time, they are not considered one all pervasive entity. 
Of multifarious kinds though they are, they act towards one end (of 
enlightening the souls), as the rays of lamp, though multifarious yet 
serve to light objects,* 


[40g] 





■s, 


Bhuktyartham sa paSur baddho nanyatha sasya jayate | 
TavaccharirasamSle^o na sa jato na bhogabh.uk || 

— Kiraga. 


* The soul is bound (by paias) with a view to facilitate the soul in 
getting experience (bhukti); if there were to be no bond, the soul 
cannot have any experience. So long as the soul is not associated with 
a body, the soul cannot get any experience.’ 


[ 40 h ] 

SHOT I 
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Atyantamaliria sasya praguktasya avikarinah \ 

Kola samtile§am ayati tfivecchanuvidhayini || 

—Svayambhuva. 

* The extremely impure kala (and other tattvas) are associated with 
the soul, described earlier as changeless, in accordance with the will 
of e Siva \ 


[ 40 i ] 

Karmana deva(ha?)samyogo vibhorapi mahedvarat \ 

Adaktatvat svato na’sya samarthyam karmayojane || 

— Parakhya. 

* Association of body with karma is effected only by MaheSvara. 
The soul (vibhu) has no capacity by itself to associate with karma, as 
it has no potency therefor* 9 


[ 40 j ] 

Padutvaruddhaciccakteh svatantryam na pad or atah \ 

Karma cidrahitam tasmad yojakam tadapek^ayoh \ \ 

* The potency of knowledge and action is obstructed by the 
soulness; hence there is no independent status for the soul. The 
is not a conscious entity. The soul and karma need Him for 
their a ss ociation and such association therefore is attributable to Him.’ 



■SAftGRAHA] 
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[ 40 k ] 

ST II tt® -1 ! II 


Yojakah sa Mahe&andh svecchaya balavan yatah || 

— Mfgendra. 

c Lord Siva of His own volition unites (the soul with action and its 
fruit) because He is all powerful. 9 


[ 401 ] 

^ mi ii ii 

Vaikharl irotravi$aya savikalpa tu madhyama | 

Nirvikalpa trtiya ca tasam karanam antima || 

« Vaikharl (Sabda) is the sound which is the object of hearing; 
madhyama (Sabda) gives rise to specific knowledge; the third (paSyanti 
Sab da) comprehends generic knowledge; the cause of these three is the 
last (para Sabda, the most subtle aspect of sound). 9 


[ 40 m ] 

3TT§& | 

gr. sreRtsfer ll il 

Ahur evam jagat sarvam prabuddham iabdavrtlibhih | 

Na hi iabdad rte purhsali pratyayo'sti kadacana |j 

c The learned say that the knowledge about the entire world is 
gained by the power of words; never does a man gain knowledge 
without the aid of word. 9 
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[ 40 n ] 





q^r qd ap*: q^ftf q**ror: II °-3| a 


gabdanuviddham eveha viSvam jnanam pradfiyate \ 

Eta eva paro bandkah paSunam paramdrthatah || 

— Svayambhuva. 


* The entire knowledge is seen to be closely knit with words; the 
words constituting the noble scriptural lore reveal real knowledge to 
the souls.’ 
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&f5$, @<S063U£)^/T63r 6TG5T U UlLlp.® lb 
(5lb§I 617 fT <50 90 ISIT 60T0 /5G06$6O . 

6Bl5§J lDfT65)lU O00£jg/ GTGST^J 9^/617/T/T. 

27 5L.60® c5y6^/5/r^, 6pGsr(njiu sl.6it &jf 

@60«d) ©0iy, 4&mr655fltugjT$(r€5r; 

a8so dsuuugi, *$}t 5 ir$; r, 

Q$!r8s06U§l ^jjbjD <9r<$fB <3)fR , 06OTTI_6lS. 


r»; 


f27j 


iflq5(S<xr50jlir t^^^liru Quir^or 

28 8-GS)tQ&iu wtssuu <9/Sleuth <s><0(ip0&); 

&($imb LD6&T <$iG)l&[r[r(!ptp.Qf &_6rr; 

@ti0& @6srj& ui6tnjDuu0i, @puL/ jy pu 
uir6ij &00iia6* ue)6u6oa &.or6* 0*o). 


( 28 ) 
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&gL£>mflLDrrSoO 

@jy Slir6ssr (&jgjG)liru QurrQ^err 

29 ‘ag&usrib ^pgieutreBl jb(§ (gienpeuar ^tb 

Qwiu£$ Geuira Seueer 3 eraruir, eGlQQiBGtuirir; 
' 2 j$$ 8 sr c %<&& ^esnh^ar, < 9 /a-&&us rub 
€ 5 ) 6 vg 3 j wirauuaBesr usarareudr ^(ajiAireb. 

@ji/ l6I ®(5 <35is@)ltr <3$@g)liru Qu!T(fj)6rr 

30 & IT (T£lb , LDIT6B>ILI g>ssfl6b •sSaO - a tT 60Qfilb / 

60 <£ 65)0 @)mraib iSiu^iqib; 

< 3 h.(njib, (ip sold (gjassrii> l/ g>&>lGujir(J)i ^faiii- 
arrir @< 5 &ib Quirifi L/eOesr u&Qfitb. 


(29) 


(30) 


@ < g/ eGl&euerrGirrriStslir <&!5§>liru Qurrq^srr 

31 ufr&(3)ii> Ljessrasrfiiu urr gu gu ip.&J loft uj 

aesrustb; @§l Qfi& G): 
piftaQgtb air jslGlajir®, ^j,tqdr, giaifetf eresr. 
suesura<$tb aarwib suQQ @L.ib @eb8soGiu. (31) 


(Seu^i 

@63)61/ i£l 0(o<®® 07 (Zfy&Sjliru Quit( f^srr 

32 ^^lili-ib ^^ 560 /T 6 i), 0 a iu 60(g)a ), < 9 ] §1 &rr or 

a-fgatgib paresnDtutreb, aQTjusib @eii &.gi>uu&jb( 3 ib 

0^ta<gtb airtressrib jgiareiftb ^,ib; @j)eii eBSssr Q^iffuSeb, 

eB§>!&(&)tb gjirutb ^ib arr gjesr ib QparQ(ry($ib e&treijib. (32) 

33 Quiriu Qinu3ar GptrarpeOTar, lt>JD - <$UD euif.6ii -Mu> 

■ gt 65 ) t—Li l9q) uir<xib ai- jbj&Qtb; uiuar Qairessrif-iGpirarpith, 
ues>uui3eb ; up@ iBesr jfi®tb Qu® usirauuaiiuu uinrdSlar, 
Qfiif.aauuiLtf.i-irgi, =s giairmjgt-ir66lip.dr Qfiif-efSeb. (33,34) 

@63)61/ ^eurriuibqQJ <§$§}Hru Qufr^srr 

34 ‘ u>6O&0jlesr lUiruL/jS® @C 5 *^/«r ^(guBir u>j8$gi 

IB 60 && $des>aiuirar QfigpmOs ib ’ eresr iBeSlebewr; 
iBStogp ^esresr euar ^9)611 pen g> Qfidrg)i suerrssr eresr i 8 p<gib 
QgtrSsopp Gaeueodr, aaeodr, mjb ^-ppar eresr ps esrGp. (35) 
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35 i8$$dTy @fl>a)o//rib @6 mtb QprrifiA s-gm-iughot, iB&60ot, 

&$$&r&rGSwmj&r, <s8lurru&srr, s/G&pordr '&<$$Gbr, 

Q&ujfglt-uuQuGiior &-assrir&giir)& <9ri_/fo//r65r 
&$$or 6r&rGl6QGbr, u& gtqst eBGrrtbqojir s/r/f. (36) 

36 c @0)&), Sjlb LOGO lb ’ GTGnrjgl 2. 63)63) 0/GtfJ0)j GTOtQ&ITQ), 

Q&rr&§$i, € (Suitsqppsu SjQpiBg!$6b ?’ ‘ &$$Gsr ^ t ib 9 erGSrsrfJd), 
f S]60600) &x.(U)lh (oLUr&lb @65 Tg)J, cSJ/OZ/rffgj J 6763T ^GDJDGUIT — 
LjGOGOir 8)tb @63T tb c$y<£65T ffJ/67T 15 A 05 6® <9* U L/6DQ//T. (37,J 

@60)6i; iBqijQ&ikSiKr (§<£G)liru Qurr(§Grr 

37 ©/r65r Qinuj<5Q<$(r$6b 2.(750/ o>&$orGffituib ibgQgo , 

'J^GST Sjt-J LJfBrGS I—<$ £ 5 }Gsfl60 6TG5T g)JLD fi_ boo)' L/T ID IT 60 3 
inir gst qp$$u3g5t iBgr jDQp&ib QaiLtyCBiAtrjbqgGb 

$ITGSr 6TG5TLJ LjaGSTg}] S{ 6G>p(§611 IT—Q ID tU ®Q 15 jj$ $ <2>Qf<5<5/r. (33J 

33 2 _«/b^ agtresrib sjrii® Grarjpjib 2 - 6 ssr(Si-g)!ib, sjai fi-653r/ro/ 

$&y)i 5 G)ii-tr 6 miDU$G 6 r 3 iD65ip^^lL.uuQib 6T65Tgj (S$ir 6 i)tnu; 
u&irfsg&rrd), sjgu&t eff © sjsrreuiruj o/<ful/©o/6bt, 

SJ&&TJD ®/r u>es>jDut-ias)L.tu g& ffituor$or&<§) 3 sj&rQp. (39) 

39 urr&tb @Gsr6toi£>u3&r 3 upeu&ib 1 u&ireu$ gst pi <$}<&&fro) 

(2u@l&>, ‘S/dreSTgJ @/&/@ @)lU6bLI* 6Tafior, ' QP$$Or ^Jib 

[Qutuirpfror 

@0) Qp$$&rU)!riL($i @6b&)/U/T/i) * CT-63T63T /565T@ SI Stop 611 it — 
/y<y6ir bASiu oi&6u pm^rtb ^ossririb^q^uQufrir. (40 a) 

@ 60 ) 6 iy Slirmr Ql//t06tt 

40 L//r<y/h c&u* z^o)/b SjfBrr^Qiu 8-jbj8®ib urfte/rd), 

flflrdF6D/r® fi-ai/r §}jbj$j€wrir6ii u§j 6T6srg)i ^Gssnras. 

FF&GST §?0/63T LD60lb SII5IT$ @65T 63)tf)aS<g)6t), 

G<5<# a.o)/ro/^/ib (tpjb&JGnir it Gif error 6T65 t$ Qpifiuuir. (40 b) 

41 sh^tuiruSlGsr Grdrpj &-65)tr&&uu(])tb siesrjpi, ®ir 
GTgl (S6U6(k-Qg>uuQib @($6uir&@tb 6rdrpj @riithior 
®$€0ir6Q 3 sjGuir&as si&r&pQptb &$$(Lpib 8-($6iiib 

/Sj§p 6T6ST sj6inp(j3)6inr — sjj&gii sijS QisjfitUfrir . (40 cj 

1. * U65ir6M^65T^y6U««/r6i) * 6TG5TLJgj (tp60U(Tt-U>, 

17 
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42 


Q&etfliB&gi GrgiQairear®, Qafl^q^ib uerfimifgjgir&r ? Qaibq 
<56iflwugji ergiQ&tr6mQ) rS/anL.iB^gi ? a/rp-gssrib «jy mi(&} 
eBeirmi^unrjgj @)&0 srmiisissnb «sy mimiasrtb eBembiSeo, 

'Sietrisp air roar ib @&0 ,‘^oiQu>f(Si B-uShratg} gjesrGjD. (40 d) 


(o 6 UJp/ 

@ 66 ) 6 U up-fra&liu (gfgfsjltru Quirqij&r 

43 <x 8so opgiso sBiuetsflsoib airggtb ^ \u3osr 

@60<§&ltb s>-iL9ira<<3j aqjjeB ermruFiro} ; 

U60U60 ^/aireB^fd} GaigiuiLuenoi 

*$/60<3 Sijgiib a-uS/rQ^ir^jib ^/eninai 

44 ermiaggpjib Guy>a(3) Qq^rii(g tegy n.(njeaimuF6b, 

<£/ 806 u sparpeo ereiruir; Geugu 
$>iii&lg)]tb «p(5 Quit( gerr ^sq^aj ^qrji&ir&t — 

Quit nitQ3f Qeifl eBif) ai—iru usbruib GuirsoGsu. 

®armr (^gGjliru Quirq^err 
45 L/$gilu3ar 1 Quirq^L. 1® &.uBir qpesrq &-L.tbLi s-ggtb ; 
<3U5 &6BL. s-ueb &.<n}$ru3ar, @d)8s0iuinb ; 

Qidili jgjgssfl eff (5 £_£_69T GiDQjqijeBip.G&r, 

B-tugjgjstr s-axtrirajib @6srg)j &.u 3 ir 0 enr<i^ 'SfQvir. 


(40 e) 


(40 f) 


(40 g) 


(§)gl &Guiriuii>L/ 6 ij (gsglsliru Quir(T^ 6 rr 

46 fF&8ir§i gftdsm&iurrd) @)m&tLjib QmraSso ; 

c£/r &r6B>l—lU6U6&r <$j gB <35 !T ifj GT6&T JQJ QpG&T, 

QuSitu u&gB&st Gran-pith (Su&gu/t — 

Mir* eBerrmiSm iD^l^ir <&uB<g)tr. (40 h) 


@60)6iy uiTfra&liu @65 0 [tlj Quir^err 

47 j§)(g eBSasriufrA ), /Banjo (QfanjDGuqapd), o-t-60 

U>(2>Gl{GUgl ,$}60g] &!§sgl GU g3 IU6&T <£J6BT6&LDUJ /TO), 

Lfan/r o_pj sB&srQiurr® qassrir^^ p®r$<g)6Q 

6U($QJaDg &-QDL-tUgl Q5TJgl GTGST GU (gULI/T/TO). (40 i) 

48 U<3r<5gl6Ulb LDQDJD &j 0>l L-LJ LjQlb &JD&gj$UJfTGST J 


cSy ®&gl SL.pi <ss($iDib <$j,nu(3; *$l<560frQ), si.\§! 

@63)^^jg(5 uQjar<5&5r Qiirojib gtgstuSgu. (40j) 


1, Lf & & - <B u ir atb. 




(§)an<oiJ UtiqijG&ibGjlir Quir^or 

(g)&aD&u3&r 6U6$iLj6rr6&r ff&qst ; ^,$60frG), 

@qjgst gBSsstuB&st SjG»t-6£liS@&rpoiar ; 

Q&tueb ^/€Ogj (oGvgu @6b&) Grebrgjjib—LDrr 

QP& xSrt-IT gB L^} ILj 66) L— Qp$60Q]G5T ^SlDlb. 

&trgin)i gEI L—LUib 6S)Qj<5fft, €S!sjbQuirQ 
(Sufrgijry ld$$g6)U), Guirtb oB&jbt-f sugyib 

®gl 6S)U&15§i) ; 8-66)tr$$6il jbj8fS)l&<gi 

GX§IGH^!Tlb > @6H6SST g),pjg iBgsTJdG^. 

&_6oSf&sr (Lpqpoigjtb &-6ssrirggjib &g$ib gtgst gp 
@)60 &uj L/606U/r<sfrth @f6a>&uu/r ; ^jGsrosrGS)^ 

<$j60gi 9(5 QuitQ ffgjib @mj(§ &-66srL-(T(&}6ugi 

@j8so, @&ifi st-uSir&Gsrxi® otw gg G$itx3sGgu. 

@)<o5)gu &6ijmutbLjGu (^glsltrtj Qufrqjj&r 

g)<5 &8s0, S— GSSTIT Q/ 6T60fTlb @6S)lUI5g] fSoSTj8($llb, 
&$$GuDtr(j) @60&,<gi& &&&tb lUfrojGu) 

Qtnu&glg)! /SSsouSesflGsr Lfi&& um$u>iriu 

65)6Ux&j§®tb 2-UJfTU)66>JD LD6 ST££}Il 2IT<£(9j SjGtnT. 

GuiraGm *-/©*-sir gtostuguost, 

(oLDiratb c^/r ll(T66)uj giresr qp<so), ilgbgt ff ng gtgst 

^(gtb LDIT $4)§16Utb ^l&STjSgltb QxBfT666T®, SjOH6SST 

@ir<560frib gsmirGBSasr jgi&q$ib,Q&6sr gg <$/G[nr. 

Qprr&o&jSL- '$jifiiU6U(rtb 

@60<idS6ssrii) gl<5Q5$jb(5 @)6S)tuib$ SjosTesronGi] 

UoSTuLf g}lb 6U66)<5 Q& UJUUQlb &-6SSr!r&®lU(TGSr, 

G@ 60x545 (5 lb gB SbST U-9 q3S)66T, GlDgB Si— 666T 6SS)f G U ). 

c <%&qpib < 5 iTGSSTQptb oBi-UJib ^osrgjib 

Guir&tb &-65sru$jb<s i-/QS^jb<S *%><§&, iBosrgp 

GT (§& QpOST gB &8T uB^)60 * GTGST JQJ j§f UJ lb Lf gtflb — 

LOT (5 QiLGStQlDITL^ <gjl£>IT UlTSGST ^SILU). 

LDfT66)UJ66)UJ ^{66)Um^J @)tUQ)W60lb W66)JDUUGHOST, 
'QtLfglib iB(&jib ^ 66)&tufr6rrQ)tuu 

Gurnu, iditgsiiuuSgst Guir&ib 6rujgj6U6sr —• 

C %lrf}G6)L.<$ <£GfT66)LDlLJ6ST GlOGBGuJ. 
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57 (Suir$§iq$ gBi^uSgdiuu L/anrir (enQibiSgtrebr 
crarfidr jd (SuQmr® 

QjiriugigjGrr &<35606sr gtggt jry @&)&uuir 9 LDfreo)iuuSesr 
<$ifr' 5 gi 6 rr cSygpoffl&jr — jy 0(6$ir<$rrib <g/(§(rrr. 

58 8}§i &$Gilp&r Q&uj&)<5 iBl.&umt& 9 

^Gjl ibjd &&G)lu3&r c 9f<5jb@ii3& 9 Quqpib 

Glut$ QiDtues SliftaDtu&dr $&ip&giib 9 Qurrpqp 
QpgjidH/r'S <$!,(§& Qpdbrosr qj&t. 

59 ldgstgsB lu (gjjfi, 6p(n)6uir&tbi£l6a)L- 
qp$$u3&r 6Bant£Qj Q-errib ; (Tpasfleij &-t-ibL$6oflo) ; 

£ $jw<§ Q-iuir §} 6 Uugs< 5 irufr 6 b ; ertfla) 

Qlduj jrub 60$gSj)($>Lb 6B^u3osr G/sujGld . 

£§)63)Q/ LDd 5 !Ej<E (& 2 &j 0 lTLJ QufT(7$6rr 

60 <$ t 106060 qas)u3§6)lib 9 <£J61]jb(j$5 : (fi- 

QJ jgj &)601T 60 3 &GSr 6 sfl 66 )L. SL.ff)Jlb £L- 6 BBT IT & §UU tT 6t)> 

U)06if npjib, ^eiureQ&r ; @)6h6iurgy Lj&gp&rrar 
Q& 06 i]ggtb, <sirir 666 rtb @jGsr 0 & Q&uddG&r. 

61 6Bir&&®)U) 6BGeuSlufr6b ^!06Q(^uq 2-gyib 

@(S^^u3gst3 06 if £)]ii> <$j6U[r6y6rr(rGk$85sr<£ 

asqp&gl <£f0 U 6 ud<SL.eb <35L-<sgJ6iJirQqx)® 

Quirig&fs) iSesrg}] jg/tu&gjjp/tb — Quit(§ £g)$i> ff&G&t. 

62 £§J(? $QJir<£ib @)u<5§2g)jLb @66 >jd @)tu<i(j3j6i]G5r 
<£!($&; SKJ 56 rr Q&iuueujh(§ ^jL-iii^ib ibjdQ&ujq) ; 
uffiQ 6 Ufr($tb < 3 iQj) 6 fr 3 Q&iuuu®u> 6 iJjb (3 ; @su/r 

ldQ jj6ii(njib Giurr&GiLfr jy ifigj, iLetkressftGesr. 

& 6 ij[riuibLf 6 )i (Gf-sSjliru Qurrqijar 

63 @®65>6i/ messrasfl ibo) $aGa)Gu2<§§0i> (§Ssomgi 

^@61/ uIsa,ib s-GGH-tu 'g/euar, @guot 

in (§ 60 , iB sir in 6D(g) tug gituir iniriu&g! &-gltb, 

@>if)6ii <3}g)]ib S)gu 0=itil/0 : ^uj^gis)^(3iu. 

§1 &ir6u<5<!3}ir(SiBir&@iru GluirQ^sir 

64 g>&gl6u&@HGsr gSstruuQSlasrjDGU&r, 

6 T&&JD&? &(§intn @erneu3gytb. 


(45) 


(46) 


(47, 48) 


(49) 


(50, 51) 


(52, 53) 


(54) 
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fBjb §GH^4eS)3Su3^)A cS/SO/TG^ 

Quuupgl, ail® 6 8(Siuu§i Gengn @&o, (55) 

@g] L 6 l(§( 2 < 5 f 5 l£lir (& 2 < 5 Gjliru Quirgrfr 

65 $tr fi-aS/r«@ @6©^ 

6ffo/ 1 g)d) &$$u3g5t i 8$$ eBtufn^tumb ; 

Lbir <sidil&Qn$ il&)JD$$g8&T) /dot *gy®efr 

Gu>a/ SK3>$$$§I, <$l§l ddGfrmi&irgi ^Girir. (56) 

g)ji/ uirir&t£hu (§g§>l(rij Ozj/t^ot 

66 ifianjDfkg ©rrosr 'rSSsOtLjotresr ^,a3^jib y 
@jDisgi girosr §jas)L.u3ty.osr 04 sirebrSlGOGsr ; 

<£/0i5§jGrnrGsr, $p/r {§>*-<£ ; ^pooirA, 

Q&jfH&glGmrdsr, § jbn}0<G$osr otgst ^ghost. 

67 Qpifluj t^irGsrib §100dsr §0iu$iru 
Quid§l$Q5TG5RGd Quifigl GTGST fBjbtglb; GTU 
uff}& @/($iBgj6jrgi Sju uifl&h ^Gugirib, 

@®6rf?6dr on6u@tb orifl&i-ir gt&tgstGgh. 


(57) 


(58). 


{§)§} f£l&Gii(r& dsfrifl&fr (jg&Gjlinj Quirtgar 

68 s}0 ghost <3£@Q/6Sr, ^jQ^0i^osr ; 

Q&0Gqqr}osr otgoAost, Q&ui$iu § ghost @mi(g) 

S{0oQoO!rosr Grosrjpi ^6S)ptuuu($6Hdsr y g>/r 
ld 06ijib u ^60 LDtu&Qjorrosr gtgstgstGgh. 

@6G)<oij Qirmr Qufrq^err 

69 (&}[r ghost, qposr giuSlebQ&frGirisijftb ifiirtgspd&Sgsr 
Q-if)tu G&iroSlosr suessrirggi ghost ; FF&gytb, 
glffiiu Guir&g §}u3ooQug}} GHir&rp&sr 

<$J(ftiU ^/0 gSuu^Q). 

70 iDqpiBfglGsr <$tjbjDG8osr, it J<£« ghgS Guqfrib, 

^tnhostg GmtnLijbjDGHir&(9) ; <£)§,iQuitgo, @os>p 
G)u/r($iB§i &$6}l QuirqpiigjlQ), sjorroj @goit§i 
@<3®& c &JDJD& @GS)&(qib, &-u3ir4<5 cgy Gmr. 


(59) 


(60) 


(61) 


1, €&Of - gnfi$9i>* 

2 . IDjflQj - IDtrjDJDlb. 
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G6Ujgj 

/ umr&Qtu tu Qu/TQ^err 

cSytfOTtfJ/GTT &&ifB&iirgigfrG) 
cSy/rcir siG!i£t 9 .&auuiL®, 

L$(<3j[5giiGrr dd&sriurrd) Quir&ib 

L$QD&UGlJG&r GT&fj6S)llhj 6TG&TJgjlb 
t-l<3IB§l6rr U3rggf6Ugig!rQ) 

Quirq^mgitoidir, lUfr&QDsgG&rQrflQ) ; 


(S^/tOQ/gSt c^,6sriDfr. 

@§! ifi($(2<5is Gilir (gglsliru Quir^err 

72 $$>$5ltU 6§lUfTU<35g>gigf 

<$j,&(3iu iBgstjd &{& @jb- 
&$$a3dnr @L-LDfnL{jb(2(njGsr 
*%,u2g)jij) $ir&r <^< 25 / 5 , 5 # 

®&@>liL9&r Qu/r®zl© iBmrggpjtbj 
§>i&y>$q$ uir&Gugong 
Qlduj gigjerr Gfribueugongi ; 

GOJJPI ®&T(nja) r^JDJD t5GMT($X)GSr. 

@gl <sir(o60irgGiltr (g&Gdtru Qurr^eir 

73 a.® ^areSeo 



utr@6ui&iui£>tnu ujirehrQib 
uiriB 1 $&iriu, gBldgou) 

Jg>/06y <sy$/ &irit&ib 

0a(fiQj^ySarp <&iresrib 
Quit op qi ^istroj eff(p 

Ljlft(g6Ugl 'QS iSjb^ii. 

tfH&Gur&arrifl&ir (§$Giiiru Quir(§Gfr 

74 i8(nju>60u) ^,S, (3 id 60irtu 

t8<s(pmg)i 6nf) Q6utbss>tD Quireou 
l 9ifl$Q60gjj cgSj Qesrqgiuu 

Quqtjib uiriru6S)irajirtu iBot.jd 


(62, 63) 


(64) 


(65) 


1 • ifl 6G)&U6U6BT - A. 6BJT U 6U 6ST . 





&3>u>mfUi)ir850 

Q(g &ai&g5$gtrQ>esr — 

a-uSQirir ® uir@Qigas)gg 
§lifl6ii <&ijd B-emir@$tuek65r 
gHay>aijD& ^A^uiSstgib. 

i£t($(B< 515 ( 5 )it (§&6}l[ru Quirq^ar 

75 oB logo (G^rresrib 

&irjb06d3 &}$ ®iu&&u> 1 piresr cSyei rg)i, 

^/£/@ S/^JiOfT&STlb GTGSTUg! 

cSy65T np], Q-66)[T &JG5T'[g] GrG5T(nj§£flbj 
(§fmj(§ s-jgi QufTQ^err GTGUjbgiib 

Grew -jgjtb tBeirjpi @6Q/£i(§ib GTargyib — 

§lf£i< 56 rr Sjih GGkrGNsfl (Sguiuis$ 

Q&<g$dFanuLJ u&QJGsr gar @60. 

(o6Ujr)i 

@§1 56iiiriuibqeu @< 5 $iru Quirqjjrir 

76 uirAgi (2u>6bi8&o eS60s(g 2 ^,gib ; umgdssr 
@)ifliBgl (2uiribuif. 6B®g(gl®ga) Q&tueugnb 

Quirgmglib Qineoirib Qaiugib Quirgig/pg 
§lif)iB@t-irgi 'Si®sir gii gitb tgssixs ^,<giDireb. 

@)G6)Gii LDG)i5J5 f/ru Quirq^sir 

77 Q&uuifig] <4Jj©ttJ (g&sna i&tr Qu>ir(fl 
QuuuuQuirtgerr u>60 a/aS a 0 i_« QaQuugi ; 

QUL/ &UP 1 (SJjTGSrib IBO)(gGU glib €TSSTmi iniral _ 

gju ug-Gsr < 2 j(njetfUu ^asinmiafSerr. 
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®GD6U &6UfriUU)L/6ll (&jg§)[rU QUfTQ^^T 
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60®ib &L-ir ernu&ggpjtb eQerrfBJ(§iDfrjryGu/refo _ 
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95 
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41 
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49 
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97 
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73 
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12 
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14 
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27 
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APPENDIX-I 


&vagamas from which the sutras in 3ataratnasahgraha 
are collected by the author 3ri Umapati iSivacarya as 
recorded by the commentator. 

1. Devikalottara, 81. 

2. Devyamata, 3, 72, 91. 

3. Kalottara, 65. 

4. Kiraija, 13, 29, 40 b, 40 g, 60, 88. 

5. Matanga, 6, 9, 10, 49, 50, 51, 52, 53, 70, 71, 73. 

6. Mrgendra, 4, 11, 12, 14, 17, 18,21, 22, 23, 28, 
30, 32, 33, 34, 38, 39, 40 k, 46, 47, 48, 56, 64, 68. 

7. NiSvasa, 59, 66, 67, 75, 76, 78, 79, 82, 92. 

8. Parakhya, 5, 8, 15, 16, 19, 40 e, 40 i, 57, 62, 63. 

9. Sarvajnanottara, 55. 

10. Svayambhuva, 1, 2, 20, 27, 35, 36,40 h, 40 n, 54, 
69, 74, 77, 80, 87. 

11. Vi^vasarottara, 7, 24, 25, 31. 

Note: Sources for the sutras bearing numbers 26, 37,40, 
40(a), 40(c), 40(d), 40(f), 40 (j), 40(1), 40 (m), 
41, 42, 43, 44, 45, 58, 61, 83, 84, 85, 86, 89 and 90 
not given by the commentator. 






APPENDIX-II 


Authors referred to in the Sanskrit Commentary on the Sutras of 
Sataratnasahgraha [Ed. by Panchanan Sastri) 

!• Acarya (Bhoja), 1, 28. 

2. Ramakanitha, 10. 

3. SarvatmaSambhu, 4. 

4. ^rivarttikakara, 17. 

Works from which the Sutras are taken or quoted in the Sanskrit 
Commentary on the Sutras of Sataratnasahgraha. 

1. Acintyavi^va, 17, 30, 32. 

2. Bhagavad Gita, 89. 

3. Cintya, 69, 79. 

4. CintyaviSva, 54. 

5. Devikalottara, 2, 79, 81. 

6. Devyamatam, 3, 72, 91. 

7. Jnanatilakam, 55. 

8. Kailasasamhita, 29. 

9. Kalottaram, 25, 65, 92. 

10. Kamikam, 1, 4. 

11. Kiraija, 4, 10, 13, 14, 15, 21, 29, 40b, 40g, 53, 

60, 68, 88. 

12. Kriyakaraijamandana, 2. 

13. Manusarnhita, 37. 

14. Matanga 6, 7, 8,14, 17, 19, 20, 21,25, 29, 30, 3.1, 

32, 41, 49, 69, 70, 71, 73. 

15. Moksakarika, 27. 

16. Moksakarikavrtti, 76. 
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17. Mrgendra, 2, 4, 11, 12,14, 17, 18, 20, 21, 22, 23, 

25, 26, 27, 28, 30, 31,32, 33, 38, 39,40, 40k, 46, 
47, 56, 64, 68, 73. 

18. Mukuta, 4. 

19. Mulatantra, 26. 

20. Nadakarika, 24, 26. 

21. Ni^vasa, 55, 59, 66, 67, 75, 78. 

22. Ni^vasakarika, 78, 82, 92. 

23. Ni^vasottara, 66. 

24. Pancada^i, 89. 

25. Parakhya, 4, 5, 8, 15, 16, 19, 26, 40e, 40i, 57, 62, 

66, 69. 

26. Pauskara,4, 7, 8,10, 11, 13, 14, 15, 16, 18,19,24, 

26, 27, 29, 33, 46, 52, 55, 68, 71. 

27. Ratnatrayam, 8, 10, 25, 26, 56. 

28. Raurava, 17, 74. 

29. Sadyojyotistika, 80. 

30. Sarvajnanottaram, 25, 43, 55, 69, 75, 82, 87, 92. 

31. Sarvajnanottaravrtti, 25. 

32. Sarvasrotassangrahasara, 11. 

33. Satvatasamhita, 3. 

34. Saurasamhita, 55. 

35. Satsahasrika, 55, 69. 

36. Siddhanta, 53. 

37. Siddhantadipika, 4, 25, 27. 

38. Siddhantarahasyasara, 30. 

39. Siddhantasaravali, 12, 33. 

40. Sivadharma, 32. 

41. Sivadharmottara, 5. 

42. Sivajnanabodhasangraha, 2. 

43. Sivatattvavilasa, 80. 

44. Skanda, 55. 

45. Somasiddhanta, 4. 

46. Suprabheda, 2, 20, 25,32,35, 36,45, 79,89,90, 91. 
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47. Svacchanda, 25, 73. 

48. Svatantratantram, 25. 

49. Svayambhuva, 1 5 2, 4, 17, 20, 26, 27, 29, 35, 

40(h), 40(n), 48, 53, 69, 74, 80, 86, 87. 

50. TattvaprakaSa, 1, 10. 

51. TattvaprakaSavrtti, 25. 

52. Tattvasangraha, 40,41, 76. 

53. Tattvasangrahabrhattika, 36. 

54. Tattvatrayanirnaya, 21. 

55. Varunapaddhati, 54. 

56. Vatulottara, 73. 

57. Vayaviya, 7, 16, 92. 

58. Vi^vasarottara 7, 24, 31. 

59. Yogapatanjalasutram, 41. 




APPENDIX-III 


INDEX OF SUTRAS 


Acetanasya, 7 
Acetano, 36 
Adimattvam, 40c 
AdyantoparatE, 10b 
Ahurevam, 40m 
Anadimalamuktatvat, 40b 
Anadimalasambandhat, 40b 
AnadyaSuddhi, 74 
Anakhye, 79 
Anayofc, 70 
Anekabhavikam, 89 
Anena, 74 
Anugrahyasya, 52 
Anyatha, 59 
Aiaktatvat, 40c 
AJariram, 72 
Asmat, 69 
Athanadi, 20 
Atha patyufr, 9 
Athatma, 2 
Athatma, 35 
Ato’sti, 16 
Atyantamalina, 40h 
Avinabhavin!, 66 
Bhagne, 91 
Bhaktiica, 48 
Bhavigyadapi, 89 
Bhavodbhava, 80 
BhinnajEtiyam, 40f 
Bhogasamsiddhaye, 43 
Bhogegvapi, 62 


Bhogo’sya, 42 
Bhoktrtvam, 87 
Bhuktyartham, 40g 
Bhunkte, 41 
Buddhi, 49 
Caitanyam, 38 
Danam, 70 
DehanyOj 19 
Dchapate, 91 
Dharmadharma, 31 
Dharmanuvartanad, 22 
Dharmega, 6 
DIkgaiva, 69 
DIkganala, 73 
Dfkkriya, 8 
Ekaiva, 66 
Eta eva, 40n 
Evam maya, 44 
Evam 3ivo, 13 
Godoham, 85 
Granthijanya, 30 
Gugadhi, 30 
Gurur, 60 
Indriyarthe, 83 
I$vara£, 8 
Iivaradhigthita, 63 
Jagajjanma, 17 
Janakam, 32 
JStayam, 90 

Jatyayu^ 31 

Jighfkgaya, 51 



Jijnasopeta, 50 
Jnanadikge, 1 
Jnanam abhati, 68 
Jnanam dvividham, 3 
Jnanam etat, 5 
Jnanena, 77 
Jneye, 82 
Kala, 40h 
Kara 9 am, 12 
Karaijena, 6 
Karma cid, 40j 
Karma vyapara, 32 
Karmaija, 40i 
Karmata^ca, 43 
KartrSakti, 56 
Karuijye, 53 
Kagtha, 10 
Kevalam, 81 
KiScijnak 57 
Kftyam, 17 
Kgira, 84 
Mayadi, 41 
Mayayam, 34 

MayaSaktih, 18 

Mayatattvam, 27 
Muktau, 80 
Murtaji, 16 ' 
Nada, 25 
Nadhy^kgam, 68 
Na hi, 40m 
Nanena, 55 
Natra, 81 
Nimittam, 15 
Nirvikalpa, 40/ 
Nistattve, 79 
Nitya, 64 
Nopadanam, 24 


Param, 3 

Pari^amasukham, 5 
Pariijamayati, 23 
Paryaptam, 75 
PaSabhave, 40a 
PaSavam, 64 
PaSubhavat, 86 
PaSutvaruddha, 40j 
Patyur, 71 

Pradhvastavaraija, 10 
Praka^ayasva, 92 
Pratyatmaniyatam, 40e 
Pratyatmastha, 21 
Prayati, 54 
Prayoktryadi, 40e 
Prerage, 52 
Purva, 90 
Raga, 84 
Ragega, 40 
Rakgagiyam, 92 
Sabdanuviddham, 40n 
Sa cetanafc, 59 
Sadapi, 39 
Sa deSikam, 54 
Sahakari, 28 
Sakrt, 85 
5akteh, 14 
Saktodyukta, 14 
gaktya, 73 
Samsari, 45 
Jjariri, 45 
SarvataSca, 38 
Sarvato, 40f 
Sa Saktis, 71 
Siddhah, 7 
Sivadhama, 87 
givam pragamya, 1 



Sivam takti, 76 
3ivarka, 76 
JJivatvat, 62 
Sivopi, 60 
Srg^ikale, 4 
Sthulavayava, 16 
Suddhe’dhvani, 29 
Suddhe pumsi, 37. 
Svabhavikam, 40a 
Svakarma, 19 
Svalpepi, 58 
Svape, 33 
Svapepi, 18 
Tada bhavati, 72 
Tadahya$ega, 78 
Tada na, 88 
TadekamaSivam, 28 
Tadekam sarva, 21 
Tam, 42 

Tamafichanna, 56 
Tama^akti, 46 
Tannipatat, 49 
Tasam, 22 
Tasyam, 9 
Tasyai, 26 
Tatha caiva, 83 
Tatra, 11 
Tat satya, 33 
Tat tasya, 86 
Tattvair, 55 
Taya, 67 
Tena, 61 
Tegam, 47 
Tugakambuka, 20 
Ulka, 77 


Upadanam, 15 
Vagi^vari, 24 
Vaikhari, 26 
Vaikharl irotra, 40/ 
Vapugo, 11 
Vaiyo, 39 
Vibhufc, 57 
Vibhvekam, 27 
Vidhatte, 4 
Vijneyah, 35 
Vina, 40 

Vigasambandhini, 88 
Vigayaniyamat, 12 
Viiuddham, 40d 
ViSvasya, 65 
Vivekino, 50 
Vyaghata, 36 
Vyaktaye, 2 
Vyanakti, 46 
Vyapakam, 65 
Yada manalj, 78 
Yadonmilana, 23 
Yadrk, 58 
Yadya£uddhilj, 37 
Yasya, 75 
Yatha bhegaja, 61 
Yatha kalo, 13 
Yatha kugflalinl, 25 
Yatha tatra, 40d 
Yatha vayuh, 82 
Yati, 44 

Yavaccharlram, 40g 
Yegam, 47 
Yojakab, 40k 
































